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PUBLISHER'S NOTE 


HE Ramakrishna Mission established this Institute of Culture in 1938 

in fulfilment of one of the projects to commemorate the Birth Centenary 
of Sri Ramakrishna (1936). At the same time the Institute was vested 
with the entire rights of The Cultural Heritage of India. This publication 
is thus one of the major responsibilities of the Institute ; it also serves to 
fulfil a primary aim of the Institute, which is to promote the study, inter- 
pretation, and dissemination of the cultural heritage of India. 

The first edition of The Cultural Heritage of India, in three volumes 
and about 2,000 pages in all, the work of one hundred distinguished Indian 
scholars, was published in 1937 by the Sri Ramakrishna Birth Centenary 
Publication Committee as a Birth Centenary memorial. "This work 
presented for the first time a panorama of the cultural history of India, 
and it was immediately acclaimed as a remarkable contribution to the 
cultural literature of the world. This edition was sold out within a few 
years and the work has long been out of print. When considering the 
question of a second edition it was felt that instead of reprinting the work 
in its original form, advantage should be taken of the opportunity to enlarge 
the scope of the work, making it more comprehensive, more authoritative, 
and adequately representative of different aspects of Indian thought, and, 
at the same time, thoroughly to revise the old articles to bring them 
up to date. 

According to a new scheme drawn up on this basis, the number of 
volumes will be increased. The plan of arrangement has been improved 
by grouping the topics in such a way that each volume may be fairly 
complete and fulfil the requirements of those interested in any particular 
branch of learning. Each volume will be self-contained, with separate 
pagination, bibliography, and index, and will be introduced by an outstand- 
ing authority. Since due regard will be paid to historicity and critical 
treatment, it is hoped that this work will provide a useful guide to the study 
of the complex pattern of India’s cultural history. 

In keeping with the ancient Indian tradition of imparting instruction 
to students without remuneration, the distinguished band of scholars, who 
have! co-operated so ably in this task, have done their work asa labour of 
love in a spirit of service to scholarship and world understanding. Equally 
essential to the success of the undertaking was the assistance of the 
Government of India who made a generous grant towards the cost of 
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publication. Without this dual co-operation it would have been impossible 
to set out on a venture of this magnitude ; and to the contributors as well 
as to the Government of India we therefore express our deepest gratitude. 
In presenting this third volume 
Heritage of India, 
the third volume 


which required a much greater 
therefore thought expedient to 
be followed by Volume IV. 


unsparingly of his time and energy i 

` in a work of this nature. 
India's greatest treasure is her an 
has come when that treasure should b 
only to the people of India, but also t 
foundation may be laid upon which to build the peace, the unity, and the 


concord to which all nations aspire. This volume on philosophy will, it is 
trusted, play some part in this noble mission. 


cient spiritual wisdom. 'The time 
€ fully discovered and offered not 
© those of other countries so that a 
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PREFACE 


HE preparation of the second edition of The Cultural Heritage of 

India was taken in hand in June, 1947, after the first edition had long. 
been out of print. According to the new scheme of publication, the 
different volumes were not only to be revised, but also to be improved by 
the addition of new articles to make them more comprehensive. It was 
also decided to attempt a presentation of the contents in a logical order, 
and to arrange the articles in such a manner that they might form a homo- 
geneous group from some angle of vision and at the same time not make 
the volumes unwieldy in size. The third volume devoted to the philoso- 
phies of India was the first to be completed and is being released for 
publication first. ; 

Of the thirty-nine articles contained in the present volume thirteen 
are old. Most of these have been revised by the authors themselves for 
the present edition ; the one on ‘Pirva-Mimiarisa’ has been revised and 
enlarged by Mm. Chinnaswami Sastri; and a few only are reproduced 
without any noticeable change. A welcome innovation is the inclusion of 
the contributions of twq distinguished scholars, Mm. Anantakrishna Sastri 
and Mm. Yogendranath Bagchi, whose original articles in Sanskrit and 
Bengali respectively are appearing in translation. 

According to the plan of arrangement of subjects in different volumes, 
Buddhist and Jaina cultures, including their philosophies, have been 
assigned to Volume I. In Volume I will be presented the ethical and ° 
philosophical speculations to be found in the epics (including the Bhagavad- 
Gita), the Puranas, and the legal literature. The present volume has thus 
been practically confined to the Brahmanical systems of Indian philosophy, 
including the Lokayata or Carvaka philosophy, which is a rather anti- 
Vedic mode of thought. 

The need to orient philosophical thinking to spiritual requiremehts 
has been constantly kept in view. It is hoped that the multiplicity of 
approaches by different authors to the Vedantic thought will serve to bring 
out the personal character of philosophical appreciation in India. And 
this conviction will be strengthened by a perusal of the succeeding articles 
that show how the same basic Vedantic text was used to elaborate philo- 
sophical views in consonance with the sectarian attitude towards the 
ultimate principle and the origin, nature, function, and destiny of the 
world of dependent beings. The importance of the Vedanta as the ‘highest 
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achievement of the Indian mind has been recognized by devoting one-third 
‘of the total number of the articles to its different aspects and interpreta- 
tions. As basic to the theistic interpretations of the Vedanta, the article 
on the ‘Philosophy of the Bhagavata' will be found a useful addition. - 
As compared with the Vedanta, the Samkhya-Yoga and the Nyàáya- 
Vaisesika groups have two comprehensive articles devoted to each. The 
second has a third article devoted to the special problem of religion as 
treated in it, while the first has received supplementary treatment by an 
article on "The Path of Yoga in the Gita’—the only article on that book 
to be included in the present volume, as also by an article on ‘The Philosophy 
of Saivism’ which, like the Yoga system, combines Sarnkhya and theistic 
„elements in a novel manner. Similarly, the article on the 'Philosophy of 
the Yogavasistha’ serves to exemplify a unique synthesis of Sarnkhya-Yoga, 
Upanisadic, and Buddhistic modes of thought. 'The other Systems, viz. 
Pürva-Mimarnsa, Carvaka, and Tantra, are each represented by a single 
article ; but an elaborate treatment of the last is reserved for the fourth 
volume. Two articles of general philosophical interest without linkage 
to any definite school are ‘The Philosophy of Mystitism' and 'Philosophy 
in Popular Literature’. The key to the understanding of the mutual rela- 
tions of the different systems (including Buddhism and Jainism) in their 
historical development is furnished by the opening article on the ‘Rise of 
the Philosophical Schools’. ‘Roughly speaking, two-thirds of the entire 


volume are devoted to an exposition of the different philosophies mentioned 
above. 


A significant departure from the u 
philosophy has been the di 
of their affiliation to defini 


sual method of presenting Indian 
Scussion of major philoso 


conscious Experiences’, 
discussed in the West, 
branches of Sanskrit liter: 
"Types of Human Nature’. 
Synoptically treated in fou 
Psychology’, ‘Indian Ethics’, and “Indian Theism’. 

s hoped, serve the 
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Yndian philosophers carried on debates, and how different: objectives in 
view affected the modes of their attack and defence in arguments. Finally, 
the peculiarity of Indian philosophy as a spiritual discipline has been 
sought to be brought out in the last article of the present volume, namely, 
‘Philosophy of Values’, where the different ends of life—religio-ethical, 

hedonistic, and spiritual—have been delineated, interrelated, and graded. 
But while the interest of the scholar and the student has not been 
forgotten, it has been kept constantly in mind that, by far the larger number 
of readers of The Cultural Heritage of India would be men and women, 
who are seekers after spiritual truth wherever found, without the highly 
technical equipment of a philosopher. The present volume has been’ so 
designed that almost all the articles would be found interesting and intélli- 
gible by the cultured lay public on account of their diversified contents and 
easy mode of presentation. A philosophical work cannot, however, read 
wholly like a novel ; its subject-matter being recondite, it naturally requires 
a certain amount of preliminary training in philosophical concepts. Again, 
where thought is wound up with life and life is linked up with socio- 
religious conviction or convention, a certain amount of imaginative pene- 
tration into national attitudes and age-long beliefs becomes indispensable 
for understanding the particular mode of handling philosophical problems. 
Belief in karma and rebirth, for instance, started in India certain typc$ of 
speculation which are rare, if present at all, in other countries where a 
single life is supposed to be vouchsafed to man to make or mar his destiny. 
Similarly, the emphasis upon the róle of the individual in the attainment 
of spiritual advancement, as compared with divine aid and prophetic 
intercession, is unmistakable in Indian thought ; and so the technique of 
expanding the self and increasing the dimensions of personality received 
an elaborate treatment in the Indian systems not to be found in other 
countries. Much harsh criticism can be avoided by taking into account 
these basic assumptions of the Indian philosophers almost as a class. When 
philosophy ceases to be an adventure or merely speculative ideas and 
becomes a propaedeutic to the art of spiritual life, an acknowledgement 
of the native propensities and particular constitutions of different types of 
minds ushers in a diversity of prescriptions for meeting the needs of 
—individual lives and leads to the recognition of multiple paths of spiritual 
approach. : 2 de , 
It is not to be thought, however, that philosophies in India grew up 

in water-tight compartments and no attempt was made to arrive at a 
universal philosophy on the basis of rigid logical thinking. Philosophical 
controversies, in which hard hits were given and taken in fixing the number : 
of the sources of knowledge and defining the nature of the real, would have 
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been unmeaning without the belief that the laws of rational thinking 
“were identical for all. In fact, each system claimed that it was the most 
coherent and the most comprehensive from the intellectual point of — 
One might begin the speculative life in any tradition and end it in any 
realization, but in between the two lay the realm of manana, logical think- 
ing, without which faith becomes a superstition and realization a make- 
believe. The controversial literature in Indian philosophy is a vast one, 
testifying at once to the virility of thought and the keenness of feeling that 
what cannot be rationally justified has no right to intellectual allegiance. 
Diversity of social practices and even mutual interdiction of social contact 
did not prevent the crossing of academic swords. Religious conversion 
not infrequently followed defeat in philosophical debate ; the honest 
vanquished did not sneak back into his old credal fold after being worsted 
in an intellectual combat. And this is true not only of the adherents of 
different faiths like Brahmanism, Buddhism, and Jainism, but also.of the 
champions of different sects and philosophical standpoints within the same 
religious persuasion. 

It is a happy sign of the times that the facile and complacent statement 
that outside Greece no philosaphy proper grew and thrived is much less 
repeated now with the passing of years. Those who read Indian philosophy 
only through the translation of the Upanisads could dub it as poetry, 
symbolism, religion, etc. because of their mystical and unsystematic 
character. But as more and more classical philosophical texts are becoming 
available in intelligible and authoritative translations, the attitude of 
sneering is being gradually replaced by feelings of wonder and apprecia- 


tion. The boldness of speculation and the candour to accept logically 
inevitable, though emotionally unpalatable, conclusions displayed by some 
Indian thinkers, 


have amazed many in the West, while their skilful dialectic 
„and incisive rapi 


€r thrusts have caused delectation to the souls of.those who 
can appreciate subt,eties in debate and niceties in argument. Linguistic 
precision of a high order was necessitated by the exigencies of controversy, 
and though the mnemonic parsimony in words was responsible for an 
aphoristic style in the basic texts, the commentators wrote elaborately and 
mm precise terms when defending the Position of their own schools and 
attacking tival and opposing views. A watchful opponent would imme- 
diately pounce upon the weak link in an argument and deliver a smashing 
clincher (nigrahasthana). Philosophical disputation may sometimes have 
Es pa on in a highly technical language, far removed from the 
1u i iti 
et CMS Minen M Wie n. and exposition, and may even have 


and this is specially noticeable in the neologi 
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cal schools of Navadvipa and Mithila ; but the distinctive feature of every 
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considerable commentary is the statement of all prima facie objections 
(piirvapaksa) together with its own reply thereto in quite intelligible 
language. The criticisms disclose wide knowledge of the opposing El 
of thought ; and as the controversy was handed down in the schools, this 
knowledge had to be kept up to date by later participants in the wordy 
duel. An intelligent understanding of any fact of a controversial character 
presupposes a knowledge of more than one system of thought. ‘An indirect 
gain has been that in many cases we are able to fix the relative dates of 
philosophers from this literature of controversy even when we are unable 
to determine absolutely the exact time when they flourished. 

This leads us to consider a matter of peculiar interest to students ‘of 
Indian philosophy. The philosophers kept themselves so much in the 
background that not only did they not. in most cases date their compositions, 
but even the names of some of them are not ascertainable nów, although 
their works are very well known, and also the different names probably 
assumed by a philosopher, at different times are not recognizable as belong- 
ing to one and the same person. It is seldom that a philosopher was 
actuated by the motive of making a name for himself: he was most 
interested in advancing the cause-of his own particular school either by 
rebutting criticisms or by adducing new arguments in support. This will 
also explain why, instead of propounding new philosophies in their own 
names as mostly done in Western countries, the great thinkers of India 
preferred to advance their own views under the garb of an interpretation 
of some famous text, and they even quoted predecessors in their own line 
of interpretation. Those who followed either put a new interpretation on 
the same text or supported the commentary by their sub-commentaries and 
glosses, and in this way rival schools of interpretation grew up on the basis 
of a single text. This is particularly true of the Vedantic system. Some 
like Vacaspati have commented on the basic texts of different schools 
without -betraying their own predilections, while some others have not 
hidden their pronounced leanings in favour of a particular school of thought, 
as, for example, Vijfiana Bhiksu for theistic Vedanta. s 

The fundamental distinctions of the systems are so great that eclec- 
ticism has seldom been attempted. But certain notable associations took 
place pretty early. The Sarhkhya and the Yoga were coupled together, 
because Yoga took over the metaphysical tenets of Sarnkhya and foisted on 
them its practical discipline and theism of a kind. Similarly, the Nyaya 
and the Vaisesika could easily combine, the one supplying its logic and the 
other contributing its physics, though they did not give up altogether their 
distinctive tenets. Even the earliest commentators seem to have combined 
the two in their expositions, which shows that the syncretism of the Mithila 
xvi 
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and Navadvipa (Nadia) schools of the twelfth century was not an — 
event. Still, it would be candid to admit that though the two reciprocally 
influenced each other owing to a commonness of attitude towards nitrate 
principles, the association was not so close as between Samkhya and ^ oga. 
Far less knit together than the above pairs are the Mimárhsás, though ane 
is called Pürva and the other Uttara as if they form one continuous 
doctrinal scheme. The Pürva-Mimarnsà with its emphasis upon the life 
of sacrificial action harks back to thé Vedas, the Brahmanas, and the 
Aranyakas, while the Uttara-Mimarhsa has primarily in view the absolutistic 
metaphysics of the Upanisads. 

Though the theistically inclined Vedantins have freely quoted from 
the Puranas as authorities, the Upanisads, the Bhagavad-Gità, and the 
Brahma-Sütra of Badarayana form the common triple source of all schools 
of Vedanta (prasthana-traya) to match the above three bases of the Pürva- 
Mimarmsa. But as Jaimini and Badarayana mutually refer to each other, 
some ‘sort of relation between their systems was probably sought to be 
established, especially as the deprecation of the sacrifices was not 
unequivocal in the Upanisads, and those who upheld the necessity of 
joining rituals with gnosis (jnanakarma-samuccaya) could point to many 
Upanisadic Passages in support of their position. 

Beyond the pale of the three 


groups stood the heterodox systems which 
protested against this or that as 


pect of the orthodox position. The minor 
dissenters rose and fell, as they had no well-conceived theory either of 
reality or of knowledge. Probably many of them were antinomian also and 
So were given short shrift -even by the major dissenters, Buddhism 


and 
- Jainism. Only one had a lasting influence—the Carvaka or Lokàyata—and 
had to be reckoned with by all subsequent thought. But its texts were 
Suppressed ; and it had to live only as a tradition, though it had all tho 
philosophy—epistemology, ontology, ethics, attitude 
towards religion, etc. Both Jainism and Buddhism, however, developed 


full-fledged systems of thought and became religious institutions in addition,- 
and with them Brahmanism had to Wage wars of offence and defence to 
maintain its integrity and influence, Jainism launched considerable attacks 
but was less heeded as it chose to fight from its own citadel of primitive 
Concepts mixed with high philosophy and refused to come down to the 
even ground of common terminology. Buddhism Won greater prestige 


elements of a systematic 
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to the greater exercise of free thinking inside the church than was done by 
Jainism. So with Buddhism the battle of wits was longer and keener, 
and important changes of front had to be made to withstand the Buddhistic 
onslaught. Brahmanical, Buddhistic, and Jaina philosophies contended 
most on the epistemological issue with fruitful results all around. How 
they influenced one another's religious beliefs, practices, and artistic 
representations is a different story with which we are not concerned in this 
volume. 

When philosophies develop as schools of thought and vigorous 
champions are not wanting in any camp, it may be taken for granted that 
attempts would be made to grade the systems in a scale of excellence. 
Taking as their motto that men look outward before they look inward and 
that they look inward before they look upward, some professed to arrange 
the Nyaya-Vaisesika, Samkhya-Yoga, and Mimarhsa-Vedanta in an ascending 
series. The first is concerned with an elaborate discussion about the 
properties of physical things, and there the soul has no privileged position 
in reality, possessing in fact consciousness as a contingent property on the 
empirical plane in association with mind and object. The second professed 
to evolve the world out of Prakrti but gave to Purusa the dominant rôle in 
starting the world process and endowed the soul with essential intelligence 
in addition to, and apart from, the empirical consciousness generated by 
association with Prakrti. But it chose to think of spirit in terms of finitude 
and multiplicity, and though in the Yoga God was introduced, His róle 
was not very vital in the system. The last pair went beyond the second in 
acknowledging the necessity of the divine principle, whether in its plural 
form for ritualistic purposes, namely, to invoke with mantras the deities 
even though they are not booh-givers, or in its unitary form as a personal 
God of grace or as an impersonal Brahman of which the finites are only 
illusory forms. The Advaita reached the startling conclusion that finitude 
had no reality in an ultimate reference, and personality could not be 
ascribed to a being in which all finite personalities merged without 
of their distinctive experiences. 'The One without 
a second is non-dual in all its aspects and possesses consciousness as essence 
but not as an attribute. Here the climax of philosophical thinking is 
reached. The theistically inclined West has not hidden its dislike for 
this culmination of Indian thought and has professed to find it ethically 
unsatisfactory because of its tendency to transcend moral distinctions. Even 
Bradley who comes nearest to Sankara did not hesitate to admit that human 
experiences are not altogether lost but are retained in the Absolute, though 
distributed, transmuted, and rearranged there- 

It must not be supposed, however, that this Vedantic claim of finality 
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for its own position has been accepted by other systems. Each claims to be 
the genuine moksa-Sdstra as teaching the only right way to liberation, 
howsoever interpreted. Insensibility, isolation, dissolution, eternal life in 
God, and merger in the Absolute are the alternatives advocated by the 


different systems. The principal gain from philosophical knowledge is 


escape from the ills of the present life and the stoppage of the Wheel of 
rebirth, and not necessarily the attainment of a blissful state. All agreed, 
however, that there was no possibility of obtaining salvation without getting 
rid of the ignorance which leads one to mistake the non-soul for the soul, 
the impure for the pure, the painful for the blissful, and the evanescent for 
the eternal. In this view the orthodox systems were joined by the heterodox 
ones of Buddhism and Jainism. Avidyā, ajfiana, aviveka, and such’ cognate 
terms were used to indicate that the root-cause of involvement in samsara 
was intellectual deficiency or lack of wisdom which must be first got rid 
of to liquidate the distressed condition of the embodied soul. True, the 
theists suggested divine grace and its counterpart, human devotion, as 
causative factors for bringing about liberation, but éven they looked upon 
right ‘knowledge as basic to true bhakti. Right rapture, self-realization, 
God-vision, etc., all proceed from true bodhi, and therefore philosophy 
must inform moral praxis and spiritual exercise. : 

In the following pages has been unfolded by Indian scholars the story 
of the attempts made by India down the ages to grapple with the 
fundamental problems of life arid thought. As elsewhere, the modes of 
‘approach have been many in keeping with. the needs of diverse types of 


minds and in consonance with different philosophical traditions. Many 
of the writers are themselves adherents of the philosophic creeds they 
expound, and this lends additional w 


eight to their utterances, which are 
not merely summaries of book-learning, but are also confessions of personal 
faith. They have very generously laid aside. controversial issues as 
inappropriate in this work which is dedicated to the great saint of modern 
India, Sri Ramakrishna, who Was toleration incarnate in theory and 
practice. 


through their 


tations, made 
n and respected abroad. " 
nath Tarkabhushan, Mm. Dr. T D 


S. S. Suryanarayana Sastri; P 
Bhattacharyya, whose contrib 


utions we are proud to includ 
. volume, have all left us, as 


Dr a € in the present 

t ; as Jr. B. M. Barua who died before he 

could write the article assigned to him. We also E E Fi of 
ax à 


works and specia 


PREFACE 


V. Subrahmanya Iyer, K. A. Krishnaswami Iyer, and Swami Tyagisananda, 
—esteemed contributors who did not live to see the publication of this 
volume. We pay our tribute of respect to their memory, and would put 
on record our special appreciation of the readiness with which the late 
Dr. Surendranath Dasgupta agreed to write the introduction to this volume 
when he was severely handicapped by protracted illness and also by 
preoccupation with the concluding fifth volume of his monumental work, 
A History of Indian Philosophy, which unfortunately he could not leave 
completed. 

My task as Editor, though enjoyable, has not been an easy one, and 
would have been more difficult but for the spirit of accommodation readily 
shown by the contributors. I wish to record my gratitude to the monastic 
workers of the Institute of Culture who have so greatly helped me in 
preparing the manuscript and seeing the work through the press. I am 
also indebted to Mr. Arthur Hughes, rcs. (Retd.), who generously 
volunteered his services to the Institute. He not only proved a great help 
in toning up the literary aspect of the manuscript, but also made valuable 
suggestions in course of his scrutiny. My thanks are due to Sri P. Seshadri 
Aiyar, B.A, M.L. for translating the article on ‘Brahma-Mimamsa’ from 
the original Sanskrit. My thanks are also due to Professor Jnanendra 
Chandra Datta, M.A., for translating from the original Bengali the article 
on ‘The Art of Philosophical Disputation’ as well as for preparing the Index, 
which, it is hoped, will facilitate the search for relevant information. The 
Bibliography is by no means exhaustive: it is limited to English translations 
and expositions and is intended to lead inquisitive readers to the original 
lized treatises on the subjects concerned. i 
It is hoped that this new edition will worthily maintain the reputation 
and serve not only to unfold the spiritual aspirations of 


of its predecessor 
but also to forge a powerful link in the chain of human 


an ancient nation, 
fellowship and universal concord. 


HARIDAS BHATTACHARYYA 


Calcutta 
August 1953 
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INTRODUCTION 


T least three different races seem to have contributed to the traditional 

heritage of India in civilization, culture, philosophy, religion, and. 

art. These were, firstly, the -Indus valley people ; secondly, the different 

hordes of Aryans that in all probability came from the West ; and thirdly, 

the Dravidians who from very early times had settled in the South. The 

relation between the Dravidians and the Indus valley people has not yet 

been definitely ascertained, though many surmises about it have been made. 

The Indus valley peoplé, who were in all probability somehow related 

to the Sumerians, have left in the buried debris remarkable marks of their 

great civilization. It has been suggested that a statuette found in Mohenjo- 

daro probably represents an ascetic 1n the yogic posture. Phallic symbols 

in stone are found in abundance. There is also a statuette of Pasupati 

in association with various animals. Images which have been regarded 

as being those of Mother Earth alse go to. show that the cult of Siva or 

Pasupati and of Sakti as the Mother may have been current at the time. 
I noticed in Harappa a site which was very probably a hall of sacrificial 
fire. These people knew the art of writing, as is quite manifest from the 
innumerable seals found there, which are similar to the Susa seals. It 
is unfortunate that up till now there seems to be no progress in deciphering 
the writings on these seals, which would have thrown much light on the 
various aspects of the cultural life of these people. In the museum of 
Harappa I noticed a pottery painting which seemed to portray the belief 
in the post-mortem existence of the soul and its future destiny. 

These people lived in brick-built cities, built in a closely compact 
fashion, which gave them protection from outside enemies and also afforded 
many amenities of civilized life. In the Vedic literature we find many 

' references to the quarrel between the devas and the asuras and to Indra’s 
"exploits in the land of the Signadevas (phallus-worshippers) and 
to the cities of the asuras being destroyed by Siva. Patafijali in his 
Bhasya on Panini’s grammar thinks that the asuras = cw. P 
imitate the performance of Vedic sacrifices but mispronounce 2 e n 
words and the accents, and this was the reason why they were Fe Y 
their struggle with the devas. It is needless here to give copious P 

t of the Aryans or 


of the contac the devas with another race, called. the 
ere probably in some Way 


asuras, who W related to the old Assyrians. j But 
dnybbw nothing exists now of the Indus valley people and their civilization: 
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Some of these people may possibly be traced to the Brahuis of Baluchistan ; 
others must have merged with the Indian people in general, and their 
religious culture must have also influenced the development of the Aryan 
religious culture. It is curious to note that in the Atharva-| eda we have 
quite a long section devoted to the praise of the worshippers of Rudra, 
though they are called the Vratyas, i.c. people outside the orthodox pale. 


THE VEDAS 
The Vedic literature that has come down to us by oral tradition 
forms the earliest compositions of the Aryan people. We do not know 
how much of these compositions forms a part of the heritage of the 
Aryans before they came to this country and how much of these was 
composed here in India. We have no evidence to show that the Vedic 
people had any knowledge of writing or of building cities as the Indus 
valley people had. ‘The date of any part of the Vedic literature is also 
very uncertain. Conjectures that have been made regarding it from the 
affinity of the Vedic language with the Avestan language, as found in the 
inscription of Darius of known date, are as uncertain as other conjectures 
made by ‘Tilak and Jacobi. The average Hindu regards the Vedas as 
anadi or beginningless. This is true only in the sense that the beginnings 
of the Vedas are not ascertainable. 
‘The Vedas reveal different strata of religious 


and philosophic culture. 
There are passages which indicate th 


at the Vedic people worshipped the 
nature gods in their diversity ; there are also passages which show that 


there was a tendency to exaggerate the power and influe 
other of the gods over others. This has been styled as henotheism by 


Max Müller. ‘There is another stratum which seems to encour. 
performance of sacrifices, during w 


their context and made to form p 
sacrifices. These sacrifices gr 
reality of the gods practic 
themselves pr 


nce of one or 


age the 
hich the Vedic verses could be torn from 
arts of the liturgy of different rites in the 
adually attained such importance that the 
ally vanished. The verses or mantras 
actically the gods, and the effect 
produced as a gift of charity from the gods, 
from the scrupulous] 
the sacrifice 


were 
of the sacrifices was not 
büt it followed, automatically 
y punctilious performance of the different. parts of 
and the proper pronunciation and accenting of the mantras, 
From this followed the well-known theory of the Mimáiiisá 
that all Vedic passages are to be explained and interpreted as 
(vidhis) or prohibitions (nisedhas) irrespective of their v 

that all stories found in the Vedic literature are to be regarded as 
emph: sizing Vedic commands. These stories, called arthavadas, need ns 
necessarily have any factual andi: We find, parallel to these, many 


interpreters 
commands 
erbal tense, and 
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charms and incantations in the Atharva-Veda, as also sacrifices for injuring 
other people for one's own interests, e.g. the Syena-yaga. 

In another stratum we find the performance of sacrifice being 
replaced by different kinds of meditation. We also find many passages 
which display doubt or scepticism about our knowledge of the origin of 
the world, and also some which contain descriptions of a monotheistic 
character. 

The Mimarhsa philosophy deals mainly with the ways and methods 
of sacrifices in accordance with the Brahmanas, the $rauta-Sütras, and the 
Kalpa-Sütras. But it lays great emphasis on the theory of Vedic command- 
ments. The earliest writer now available to us is Jaimini, whose Mimamsa- 
Sütra was interpreted by Sabara some time about the second or third 
century m.c. This commentary was further commented upon by two 
Mimarnsa leaders of thought, Kumárila and Prabhakara, who lived probably 
round about the seventh century A.D. While Prabhakara tries to show that 
the Vedic commands are performed by us out of an inherent impulsion 
of oughtness in us, Kumiarila tries to explain it on hedonistic grounds, 
namely, that we perform the Vedic commands because such performance 
is beneficial to us in the end. The Mimarhsa philosophy does not admit 
either God or creation. It admits the uncreated character of the Vedas 
and regards them as eternal. It also believes in the self-validity of 
knowledge and regards all errors as being due to non-discrimination 
between cognition and memory. In most other details the Mimamsa 
philosophy, as developed by its later exponents, follows the lines of the 


Vaisesika thought. 


THE VEDANTIC SCHOOLS 

We now turn to the philosophical inspiration. of the Upanisads. 
The earlier Upanisads are generally regarded as limited to eleven. But 
in later times many other works trying to follow the style of the Upanisads 
have been called by that name, though their spurious nature can hardly 
be denied. “The earlier Upanisads form the concluding part of the Vedic 
d are known as Vedanta. These are to be distinguished from 
Vedic literature known as the Samhitas, the 
akas. Some Upanisads are composed in verse, some 
in prose, and others in both. They are the outburst of the joy and emotion 
of intuitive experience. In our modern approach to the study of the Upani- 
sads we are disposed to think that the different passages of the Upanisads are 
often in conflict with one another, and it does not seem probable that they 
are the compositions of the same author. There is a long history among 
the series, of the Upanisads of a quest for the ultimate truth. There are 


literature an 
the other forms of the 
Brahmanas, and the Arany 
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many passages in which attempts have been made to express the nature 
of this ultimate truth, but their expression is emotional and intuitive and 
very seldom argumentative. The doctrine of the absolute validity of the 
Vedas had already gained a very strong hold on the minds of the people. 
Moral, civil, and criminal laws, as well as all customary laws among the 
higher castes, were regarded as but reflections of the social system of the 
Vedic people. The validity of the Smrtis was wholly dependent upon 
their Vedic texts or upon Vedic customs as practised by virtuous Vedic 
people. Some of the Upanisads were manifestly anti-sacrificial. But their 
validity with regard to the ultimate truth could never be challenged. 
Consequently, the apparent differences of opinion among the various 
passages of the Upanisads had to be brushed aside, and a definite unity and 
uniformity of* purport of all passages in the Upanisads had to be 
demonstrated. 


The two earliest attempts in this direction are to be found in the 
Brahma-Sütra of Badarayana and the Bhagavad-Gita. 
the difficulty remained more or less the same. 
was whether reality was one, or both one and 
concrete universal or explicitly many. Other fo 
ferent from the above well-defined positions, 
of the later exponents of the Vedanta. 


The earliest expositions of the Upanisads, the Brahma-Sütra, and the 


Gita, that are now extant, were made by a South Indian monk, Sankaracarya, 

and references that other interpretations on 
de by other exponents anterior to him. In 
a to remember that the Vedic culture and 
idéas that had grown in the. North ‘penetrated. into 
the South and were absorbed by the Dravidian people as forming part and 
parcel of their own culture. The Vedic Smrtis similarly spread in the 


But in spite of this 
The important question 
many; whether it was a 
rms of ideas, slightly dif- 
may also be found among some 


of the Upanisads on monistic lines, 
Like Buddha he established a monas 


great preacher, 
its work even to th 


tic ordér, which is carrying on 

It will be Wrong to say that 

Sophical arguments. Rather the 

« 1 sometimes seems to show that 

he was himself influenced by some of the Buddhist arguments. His 

representation of the world as unreal reminds us of the Buddhist view of 
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Nagarjuna as explained by Candrakirti. But while some Buddhists 
regarded the illusory nature of the world as being without any firm basis 
of truth and reality, Sankaracirya tried to explain the ultimate reality as 
being the Self or Brahman, and contrasted this absolute vision. with a 
relative perspective in which the illusory world appeared as real until it 
was contradicted. While Sankaracarya called the two perspectives paramar- 
thika and vyavaharika, the Buddhists called them paramarthika and 
samvrtika. The view-point of Sankaracarya is anticipated by Asanga and 
Vasubandhu (fourth or fifth century), particularly in the latter's. work. 
Vijfiaptimatrata'siddhi. The philosophical difference between the two 
view-points is almost negligible. This explains wHy many of the opponents 
of Sankaracarya called him a crypto-Buddhist. 

Sankaracarya, in the course of his 'discussions in the commentary 
on the Brahma-Sitra, criticized the views of most of the contemporary 
systems of philosophy, such as the Sàmkhya, the Nyàya, and the Buddhist 
schools. In Buddhism he tried to refute the idealism of Dinnaga but not 
the view of Vasubandhu. ‘The enunciation of his own views regarding 
the Vedanta is not convincingly clear. This gave rise to various schools 
of thought which claimed to be the proper interpretation of the monistic 
ideas of Sankara, but which differed from one another sometimes in a very 
remarkable manner. Some of the leaders of these schools of Vedantic 
thought were Vacaspati Migra, Suregvara, Padmapada, Prakasatman, and 
Prakagananda. The interpretation of the Vedanta by these leaders of 
thought developed in the hands of many successive followers through many 
centuries. The Vedantic school of thought has produced many great 
dialecticians, of whom $riharsa in the eleventh or twelfth century and 
Madhusüdana in the sixteenth seem to be the most notable. ‘The vast 
development of the Sankara school of the Vedanta seems to have taken 
place in the region north of the Vindhya hills. But though the intensive 
development of the monistic Vedanta of Sankara took place in the 
Aryavarta, it always had innumerable devoted followers in the South. 

We have already seen that even before Sankaracarya wrote his 


commentaries, . there had been semi-dualistic interpretations of the 
Upanisads and the Brahma-Sütra. One of these is called the Bhedabheda or 
uming either of them 


the concurrence of dualism and monism without ass 
. as illusory. Bhaskara, in his commentary on the Brahma-Sütra, tried to 
establish this view on the analogy of tlie unity of the sea and the diversity 
of waves, foam, and billows—the forms in which that unity appears. The 
application of the modern critical apparatus raises considerable doubt 
whether the monistic interpretation of the Brahma-Sütra by Sankaracarya 


is always loyal and faithful to the views preached in the text itself. 
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Rainanuja. 2 Tamil Brahmana of the eleventh century and disciple of 
Mahāpūrņa and Yamuna, wrote a commentary on the Brakma-Siitra on 
the lines of an earlier work called the Bodhayanawrtti, in which he tried 
to establish a philosophy called the Visistadvaita. This assumed the reality 
of the world and the individual souls, both of which were merged in God 
and were dependent on Him in His transcendental aspect. In the formu- 
lation of his views Ramanuja was greatly influenced by Nathamuni and 
the writings of the Alvars. The doctrine of bhakti preached in the 
Faricaratra and in the writings of the Alvars and of Yamuna found its 
philosophical expression in the writings of Ramanuja. Some of the most 
prominent names of great philosophical and devotional reputation of this 
school are Venkata, Meghanadari, and Lokacársa. The doctrine of devotion 
as prapatti, cither involving complete dependence on God or that associated 
with personal endeavour, was emphasized respectively in the Terigalai and 
the Vadagalai schools of the Ramanujists. In this connection we may also 
mention the name of Nimbärka, a well-known commentator of the Brahma- 
Sütra. His views were very much like those of Ramanuja. 

It was round about the eleventh century that the great work 
Bhagavata was written. In the thirteenth century, we find another great 
writer of the Vedanta in the South called Madhvacarya or Ananda 
Tirtha. He was a violent opponent of Sankara and his monistic doctrine, 
and he preached a doctrine of absolute pluralism in his various 
works. Among his followers two great scholars of outstanding eminence, 
Jaya Tirtha and Vyasa Tirtha, shine forth as two of thé greatest philoso- 
phers and dialecticians of India. Though most of the great followers 
of Sankaracarya belonged to North India, yet there were some great 
names in the monistic schools in the South as well, such as Dharmaraja- 
dhvarindra, Nrsitnhagrama, and Appaya Diksita. The disciples of Madhva 
had therefore ample field for philosophical disputations with these 
monists, though by the twelfth or thirteenth century Buddhism had 
practically died out of India. Vyasa Tirtha wrote his great work 
Nyayamrta to refute the various forms of monism, and particularly the 
Vivarana school of interpretation as started by Padmapáda and 
Prakasatman and continued or developed by many later writers. He 
also challenged in his Tarka-tàndava the logical definitions that were 
introduced by the great Gange£a, the founder of the new school of Nyaya, 
which developed further in Bengal in the hands of Raghunátha, 
Gadadhara, and Jagadiga. Madhusüdana Sarasvati, a Vedantin of Bengal, 
in his Advaitasiddhi refuted the views of Vyasa Tirtha against monism, 
and these refutations had their refut 


d. utation: ations and counter-refutations in the 
writings of Vyasa Tirtha's followers and the followers of Madhusudana 
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Another great writer, Vallabha, of the fifteenth and sixteenth 
centuries wrote a commentary on the Brahma-Sutra following a peculiar 
line of modified monism. All these teachers and exponents of the Vedanta 
had a successive series of disciples who kept alive the traditional views as 
explained by their teachers and often enlivened them by their own con- 
tributions. The influence of Madhva is very definitely demonstrable in 
the commentary of Baladeva Vidyabhüsana, a native of Orissa. Caitanya 
the great saint of Bengal, also derived much inspiration for his cult of 
bhakti during his pilgrimage to the South. Jiva Gosvamin, a follower of 
Caitanya, also wrote an important work on the cult of bhakti, and in this 
he was wholly inspired by the Bhagavata. 

Apart from the rise of the monistic, dualistic, and semi-dualistic 
theories of religion and philosophy based on the teachings of the Upanisads 
and also the vernacular development of Saivism and the cult of bhakti, 
it is curious to note, on the evidence of such an eutstanding personality 
as Bhartrhari, that when the Mahabhasya of Pataüjali, the grammarian, 
it survived in the South, and many 
ya and Vasurata developed it there. 
ammar was written by Bhartrhari, 


was practically lost in the North, 
eminent grammarians like Candracar 


On the basis of that a philosophy of gr 
whose teachings are now preserved in the great work called Vakyapadiya 


(the only philosophy of grammar now extant). We also remember that 
the great commentary on the Vedas by Sayana was written in Vijayanagara 
somewhere in the fourteenth century. 


BUDDHISM AND JAINISM 

It is important to note that excepting the schools of Carvaka and the 
Lokayatas all orthodox schools of Indian thought believed in certain 
fundamental postulates or dogmas, eg. (1) the, existence of the soul; 
(2) the possibility of ultimate liberation from sorrow or bondage ; (3) belief 
in the doctrine of Karma and rebirth ; and (4) the acceptance of the ultimate 
validity of the Vedas. The Buddhists and the Jains were regarded as 
heretical, as they did not believe in the validity of the Vedas. The 
Buddhists did not also believe in the reality of souls as permanent entities. 
Leaving the Upanisads aside, we can think of the Buddhists and the Jains 
as having made attempts to enunciate philosophical doctrines as early as the 
sixth century B-C- The Buddhist and the Jain iiacsanes and their 
philosophies gradually expanded through internal criticism. by: rival sects 
within the faiths and through external criticism by rival faiths. Buddha, 
who lived iri the sixth century B.C. engaged himself in solving the problems 
of suffering and death by trying "7 discover their ae new foe 
and yoga. His teachings were ae within a hundred years of his death 


THE CULTURAL HERITAGE OF INDIA 


by his disciples; and these works, which were all written in Pali, were 
grouped unger three collections called the Pitakas, viz. the Sutta Pitaka, the 
Abhidhamma Pitaka, and the Vinaya Pitaka. Though solitary ascetics 
probably existed long before Buddha's time, yet Buddha was the first person 
who established a monastic order and laid down the rules of monastic living 
in the works contained in the Vinaya Pitaka. The central doctrine of 
Buddhism is based upon the causal theory involving the formula ‘this 
happening, that happens' which proceeds in a cyclic order in a sort of 
‘chain-reaction’, such that from a group or conglomeration of a momentary 
nature other conglomerations proceed ad infinitum. ‘The start is made 
from the idea of ignorance (avidyà) which consists in the imputation of 
reality and permanence to unreal and momentary entities. From this 
proceed greed, action, birth and rebirth, and so on until the ultimate 
ignorance and greed are destroyed by knowledge (bodhi). Since all 
things are impermanent, there cannot be any permanent soul or God. 
All experiences are pure suffering, and our object is to seek the cause 
and trace the origination of this suffering and to determine the method of: 
its final destruction. For this, Buddha advised.a right course of conduct, 
meditation, and philosophy ; and he also gave a formal shape to yoga for 
the first time. The teachings of Buddha were all collected in Pali; but 
_his philosophy, known as the Abhidhamma, was‘compiled in Sanskrit in a 
book of eight chapters called 4bhidharma-koía written by Vasubandhu, 
sometimes described as a friend of Samudragupta (a.p. 820-80). A French 
translation of the Chinese translation of the work by Hiuen Tsang is now 
available, and a Sanskrit commentary on it by Yasomitra has been published 
by Wogihara from Japan. The Pali Buddhism, called also the Hinayana, 


developed in North India till at least the fifth century and is now found 
in Ceylon, Burma, and Siam, and much of it has been published in the 
Pali Text Series. 


*Some time about the second century B.C. many learned Brahmanas, 
well versed in the Upanisads, had become. Buddhists. They therefore 
interpreted Buddhism from a somewhat different angle which had more 
affinity with the Upanisads. They generally wrote in Sanskrit or Gatha 
(a form of corrupt Sanskrit). There were three councils of Buddhist monks, 
and Buddhism became split up into at least as many as eighteen sects. Of 
these, four schools of thought played their réle as philosophical systems in 
constant conflict with the Hindu systems of thought till the tenth century. 
These were the Vaibhasika, Sautrantika, Yogacára, and Madhyamika. The 
Vaibhasika school is well explained in Vasubandhu’s Abhidharma-koía. A 
m texts of the Sautrantika school are available in Sanskrit, the leading 

gures of this school being Dinnaga, Kamalatila, Santaraksita, Dharmakirti, 
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Dharmottara, and others. The important works on the Yogácára system 
were written by Agvaghosa, Maitreya, Asaniga, and Vasubandhu (Vijñapti- 
matrata-siddhi). An elaborate work on the subject, called the Yogacara- 
bhiimi-sastra, was published in Japan some years ago. The basis of the 
Madhyamika system is to be found in the Prajnaparamita-Sutra which is 
an Agama. The most efficient treatment of the philosophy of this Agama 
was made by the acutest of the early dialecticians, Nagarjuna, for whom the 
latest date would be the second or more probably the third century ap. He 
was followed by Aryadeva, who wrote his Catuhsataka about the fourth 
century. Candrakirti wrote an important commentary on Nagarjuna’s 
Müdhyamika-Sütra and also an important independent work called 
Madhyamakavatara. The theory of Nagarjuna consists in interpreting 
Buddhism as a philosophy which denied substance or reality to every- 
thing and regarded all appearances as being purely phenomenal, illusory, 
and contradictory. By his dialectics he attempted to refute any and every 
thesis that could be put forward. Yet in a phenomenal sense he admitted 
rebirth, the laws of morality, and causation as dependent origina- 
tion. The Yogacara school or the Vijrianavadins believed only in the 
reality of thought-waves and denied the objective existence of all sensible 
things as such. The ultimate reality was thought. The Sautrantikas also 
went a great way with the Vijfiarmavadins, but they held that the reality 
of objective entities could be arrived at, though only in an inferential 
manner, from our mental experiences. In the course of time the distinc- 
tion between the Sautrantikas and the Vijfianavadins gradually tended to 
vanish. The Vaibhasikas admitted both the mental and the extra-mental 
entities conditioned by each. other and working out the scheme of the 
universe according to the cyclic law of dharma-cakra, based on the causal 
doctrine of dependent origination, pratitya-samutpada. Everything is 
regarded by Buddhism as momentary and therefore sorrowful. 

The Mahayana Buddhism expatiates on the cultivation .of the great 
virtues called the paramitas, the supreme virtue being the highest wisdom, 
called prajñā. Prajna and the means to it (upaya) appear under various 
analogical forms as deities. -They turn up also in connection with the 
methods of Buddhist yoga in later times in the Buddhist Tantras as found 
in Tibet and India. Tibet probably had had some form of demonology 
and sorcery; and when Buddhism was introduced in Tibet about the 
seventh or eighth century, the pure Buddhism as taught by Buddha 
became largely modified by various forms of local beliefs and faiths. ‘This 
also exerted a back-pressure on popular Hinduism. Thus we find the intro- 
duction into the popular Hindu religion of many kinds of image-worship 
and the muttering of mystical syllables and unmeaning mantras (called 
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dharani in Buddhism), associated with various typical geometrical ae 
representing the field of force of the different forms of the newly introduce 

divinities. These geometrical.forms are called cakras. Cakra is also the 
name of the six principal nerve-plexuses by concentration on ‘waite 
a yogin could control all his passions and ultimately attain pane am 
Some processes of the control of nerves and involuntary muscles as well as 
the washing of internal vacuities in the body seem to have been develop- 
ing from the time of the Maitrayani Upanisad. This was gradually called 
in later times Hatha-yoga, Tantra-yoga or Sat-cakra-sadhana. 

We know that some form of phallic worship was current among the 
Indus valley people as early as 3000 s.c. Though there are occasional 
references to the Mother cult or the Sakti cult in the Vedic literature, it 
did not seem to have taken deep root there. On the other hand, both the 
Saiva and the Sakti cults were prevalent in the South from the early times. 
Some sort of Sakti cult seems to have been mixed up with the aberrant 
forms of Buddhism giving rise to various forms of Tantras in the middle 
ages, particularly in Bengal and Kashmir. The ideas of prajñā and upaya 
became symbols of Sakti and Siva; and this evolved a form of worship 


which seems to reflect sometimes the idea of Prakrti and Purusa and some- 
times that of Maya and Brahman. 


The Mahayana Buddh 
China, Japan, Turfan, and the whole tract of Turkistan. 


mediaeval Buddhist paintings and sculptures are preserved in 
in India, such as Sanchi and t 


paintings have also been 
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many places 
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; Upanisads, though no contact between China and 
India is traceable at that early period. 

i seems to be somewhat earlier 
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obstructed by the accumulated coverings on them on account of their in- 
herited karmas. The Jains lay great stress on morality in general and on 
non-injury in particular. In philosophy and logic they have developed a 
relativistic view that affirmations or denials of any kinds of facts can only be 
made from seven different kinds of alternative perspectives. Thus from 
different points of view something may be either affirmed or denied of a 
thing, or it may be indescribable. This may lead in a permutative 
manner to seven kinds of affirmation or denial. The Jains believe 
in a realistic and pluralistic world, and they do not believe in any kind 
of transcendental illusion or Maya. They ‘also do not believe in the 
existence of any supreme God as the creator of the world. Man creates 
his own destiny by his own efforts or actions. When a man becomes 
absolutely free from all passions, he is called a Jina ; and he shines in his 
full powers of omniscience and omnipotence. From very early times the 
Jains have developed a system of logic; and we have a history of their 
dialectical skill in arguing with their opponents, the Hindus and the 


Buddhists. 


SAMKHYA AND YOGA 


The beginnings of the Sarnkhya system of thought may be discovered 
in some of the early U panisads. If we try to link up the various strands 
of thought that we find in the Mahabharata, the Gita, the Puranas, and 
the Caraka Samhita (1v. 1), otherwise known as the Atreya Tantra, and 
also in other relevant Buddhist and Paficaratra texts, we are led to the 
conclusion that the Sarhkhya system of thought must have passed through 
various stages of development, which shaped and reshaped it at various 
times both theistically and atheistically. We know that some time before 
the third century there was a theistic Samkhya work known as $Sastitantra- 
füstra, containing sixty chapters, some description. of which is found in 
the Paiicarütra and the Ahirbudhnya Samhita. The Samkhya-karika of 
Iévarakrsna, probably written about the beginning of the third century, 
ive work of the classical school of Sarnkhya ; and 


is regarded as a representati i 
it is referred to in discussions by Vasubandhu in his Abhidharma-kośa. 


Iśvarakrşņa’s Samkhya-karika, which is said to have been based on the 
Sastitantra-sástra, had no place for God in it, though we are almost certain 
that the Sastitantra-éastra must have been a theistic Samkhya work some- 
what resembling the theistic Sarnkhya view of the Bhagavata Purana. A 
later Sarhkhya work called the Samkhyapravacana-Siitra, commented on 
by Aniruddha and Vijfiana Bhiksu, was on atheistic lines. Vijiana Bhiksu, 
however, wrote a commentary on the Brahma-Sitra called the Vijfiana- 
towards the middle of the second millennium A.D., in which 


mrta-bhasya, 
13 


THE CULTURAL HERITAGE OF INDIA 


he tried to interpret the Brahma-Sütra as if it were a work of theistic 
Samkhya. “He also wrote a ‘commentary (still unpublished) on the 
I$vara-Gità of the Kürma Purana, in which he explained the Sainkhya in a 
similar manner. In this connection we must bear in mind that another 
school of Samkhya, known as the Patafijala school of Samkhya or the 
system .of Yoga, appears in the Sūtra form somewhere about the second 
century B.c. We know that some forms of yoga practice were probably 
prevalent in India as early as 3000 s.c. A definite form of yoga practices 
and some of the stages of yoga meditation were given probably for the 
first time by Buddha. This Yoga doctrine seems to be quite unrelated 
to the Samkhya doctrine. The attempt of Patarijali, and later of Vyasa, 
“seems to have based the yoga practices on the Sarhkhya metaphysics, 


revising and reviewing the yoga methods in accordance with the Samkhya 
doctrines. “The Patafijala school of th 


it has no connection with the Sastitantra-Sastra. The commentary of Vyasa 


commented upon first by 
Bhoja in the tenth century 


oga, may briefly 
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become associated with the different Purusas in order to make their 
experiences possible, for there cannot be an experience without a mind. 
From this cosmic mind or buddhi we have a successive series of evolutions 
on the subjective side, such as the ego (ahankara) and the eleven senses, 
cognitive and conative, forming the entire psychic apparatus of the indi- 
vidual mind. From the ego we have another series of evolutions on the 
physical side through the gradual predominance of tamas or mass, forming 
the five tanmütras (subtler states of matter) and the five gross elements, 
the bhütas. There is a great divergence of opinion among the various 
schools of the Sarnkhya regarding the order and manner of the evolution 
of these categories. Prakrti is, however, the original matter-stuff from which 
we get the mental world on the one hand and the material world on the 
other as a result of the various combinations of the five elements. 'There 
is no real association between the individual buddhis and the individual 
Purusas. But there is such a beginningless transcendental illusion in the 
buddhis that the distinction between the Purusas and the buddhis is not 
realized and the experiences of the buddhis, which are of the nature of 
a subtle material form, are intelligizea by their respective Purusas and 
are interpreted as belonging to them. This is explained by the theory 
of transcendental reflection of the Purusa on the buddhi or that of mutual 
reflection of the one on the other. This illusion is regarded as the bondage 
of the Purusa. The classical Samkhya thinks that this illusion is of the 
nature of the non-apprehension of the difference between the Purusa and 
the Prakrti, and this is the cause of all our sorrow. When the difference 
between the Purusa and the Prakrti is ultimately realized, the illusory 
association between them is cut asunder and the Purusa becomes ultimately 
free in its nature as pure intelligence ; and this is the state of moksa, the 
destruction of all sorrow. ^ , . 
The Patafijala school of Sarnkhya agrees essentially with the doctrines 
of the classical school of Sarmkhya. But it regards the nature of the tran- 
scendental illusion as a misapprehension of one thing as another (anyatha- 
bhava). It does not think that philosophical knowledge alone is sufficient 
for explaining the dissociation of buddhi from the Purusa. It lays great 
emphasis on the psychological nature of our passions, and on the sorrow 
that proceeds from them. It lays down tules of morality and spiritual life 
which are called yamas and niyamas and introduces a system of breath- 
control and meditation (dhyana) and contemplation (samadhi). It is, 
enjoined that the object of samadhi should be in an ascending scale of 
subtler and subtler states and, in the ultimate stage, the object should 
be pure contentless vacuity. The practice of the control of mental States, 
including .the different stages of xx is said to produce miraculous 
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powers (vibhüti) as well as different types of wisdom and intuition called 
de d a j in tl iter 

According to both the Yoga and the Samkhya, objects in the oute 
world come in contact with the individual -buddhis, which take diverse 
forms in accordance with that contact and are intelligized by the illu- 
sorily associated Purusas. The Yoga writers introduce the concepts of 
the subconscious and the unconscious mind as determining instinctive 


tendencies, and.also as showing how, by the processes of yoga, the efforts 


of the conscious mind can dominate over the subconscious and the un- 
conscious, and may ultimately succeed in disjoining the different psychical 
strands that constitute the unity of the mind, and thus effect the ultimate 
disintegration of the mind. The Yoga writers further think that the 


variety of matérial forms and life is du 


e to the specific combinations of 
the gunas. 


They believe in the existence of God as a Purusa who had 
never been associated with any passions, karma, or its fruits. God has 
a permanent will limiting the flow of energy in and through the mani- 
festations of Prakrti, which explains the order of psychic and objective 
evolutions for the fulfilment of the purpose of Purusa in accordance with 
the moral order of karma. If the limitations in the direction of the flow 


of energy could be removed, then anything could be transformed into any 
other thing. When a mind is absolutel 


Prakrti, and the Purusa becomes free 
intelligence. 


The Sarhkhya-Yoga and the Vedanta have practically influenced not 


only the various forms of Hindu religious literature, such as the Puranas, 
the antras, the Mahabharata, the Gita, and the Pāñcarātra and other 
sectarian literatures related to t 


hem, but also many of the Buddhist 
Tantras. The idea of the conjoined Prakrti and Purusa has also influenced 
various forms of worship, 


art, and iconography. The Samkhya had also 
its influence on the Science of medicine. 


and shines alone in its State of pure 
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general view of the Vaisesika but is not a commentary on ` though it 
goes by the name of PraSastapada-bhasya. On this was written, about 
the ninth or the tenth century, a commentary called Nyaya-kandali by 
Sridhara. It is curious that the Vaisesika as a system of philosophy was not 
taken up seriously in early times. Most of its doctrines, however, were 
incorporated in the Nyaya-3ütra by Aksapada probably in the third 
century. The Nyaya system accepts the Vaisesika categories as its basic 

metaphysical doctrine but lays great emphasis on the development of logic 

(ünviksiki) which had taken its start in the medical discussions as found 

-in the Caraka Samhita (ur. 8), written some time about the first century. 

Later on when logical disputes arose between the Hindus, Buddhists, and 

Jains, the Nyaya-Sütra began to be commented upon by Vatsyayana, 

Uddyotakara, Vacaspati, and others, and in these works as well as in some 

Buddhist logical tracts we can trace the development of the logical contro- 

versy between the Naiyayikas and the Buddhists. The subject of 

pramanas, and particularly amumüna (inference), received the special 

attention of Gangefa and his followers from about the twelfth to the seven- 
teenth century. Mithila and Bengal deserve special credit for initiating 

this new school of Nyaya, the technique of which was almost unanimously 

accepted by most writers on philosophical controversies all over India. 

Clarity and precision of expression of all definitions have been the chief 

objects of this new school of Nyaya studies. 

The Nyàya philosophy, which became syncretized with the Vaisesika, 

accepted the doctrine of the plurality of souls which were permanent and 

unconscious. Under certain conditions these souls happen to possess ' 
certain intellectual, volitional, or emotional qualities as a result of their 

coming in contact with bodies, sense-organs, etc. The Nyaya believes in the 

existence of God, by whose will atomic action takes place for the formation 

of molecules and other grosser bodies. It further holds that it is only 

through philosophical knowledge and dissolution of doubt and ignorance 

that the souls can be finally liberated and freed from the bonds of karma 

and rebirth. In the state of liberation the souls remain merely as entities 

devoid of all consciousness, volition, or feeling. Like the writers on other 
systems of Indian philosophy, the writers of the Nyaya school also enter into 
long discussions against the Buddhist doctrines of momentariness, soulless- 
ness, etc. throughout the long centuries of their virile intellectual contests. 

As we have already said, the Sarnkhya-Yoga and the Vedanta had the 

'greatest influence on Indian literature, particularly religious literature on 
sectarian lines. ‘Thus, for example, the Kashmir Saiva literature that 
flourished principally in Kashmir for some ‘centuries, beginning from the 
seventh or the eighth century, is in — an eclectic combination of the 
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Sarnkhya-Yoga and the monistic anen DE a large number of 
< ir Saivism which await further study. 
M c E of the Samkhya-Yoga and the Vedanta seem to have 
coalesced in many respects. In the later Vedantic writings we come across 
both yoga and the three gunas of sattva, rajas, and tamas. Of course, yoga 
is used here more in the general sense of concentration and meditation, 
and does not follow the theory of scalar ascension through subtler and 
subtler states to ultimate vacuity as recommended by Pataüjali's yoga. The 


pranayama or breath-control of the Yoga was almost universally accepted 
in the systems. 


LATER APPLICATIONS 

The application of the Sarnkhya-Vedanta ideas forms the material 
basis of the philosophy of literature (alankara). The main inquiry of this 
science is to establish the fact that literary communication depending on 
suggestiveness differs from the ordinary modës of communication of 
meaning as referring to things either directly (abhidhà) or indirectly in 
a secondary manner (laksana). This suggestiveness (vyafijanà) which 


is the chief function of poetry or drama, manifests to the reader 
or the audience either certain truth: 


disinterested literary emotions. 


interested emotions often reveal that in such literary experiences 


or that by the over-abundance 
on of the pure self as blissful, 
er may be the nature of the emotions, 
or the like, they are all ultimately lived 

Whatever may be the obstacles to the 
(rasa), ` whether they be of the nature 
ion or defects of style or contrariness to 
r incompatibility of any sort, 


they are 
literature. 


The main object of style is 
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If we had had any opportunity here to discuss the theory of plastic art 
and painting, we would have seen that art-creation, whether of persons or 
situations or ideas, was made in reality in the contemplation (dhyana) of 
an object associated with exhilaration or joy. This was translated later on 
into lines and ‘colours or materials of stone or clay. Religious ideas also 
inspired the architecture of temples. The ideas represented in the various 
images of gods are always summed up in the mantras for contempla- 
tion (dhyana) relating to their worship. , 

Similar application offphilosophical principles may also be traced in 
the case of some of the practical sciences. Thus, turning our attention to 
the science or art of medicine, we find that it originally started from some 
form of sorcery or charm, as well as from the knowledge of the healing 
properties of various plants. As such, Ayurveda is regarded as an upanga 
of the Atharva-Veda in which we find references both to charms and to 
medicinal plants. We find therein diseases classified as wet, dry, and 
moving. These in later times came to be regarded as kapha (phlegm), 
pitta (bile), and vàyu (bio-motor force). In the work of Vrddha Vagbhata 
these three are identified with (amas, sattva, and rajas. We find in the 
Bhela Samhita that one of the functions of the pitta as existing in the 
head is to arrange for the nervous adaptations involved in the acquirement 
of knowledge. Caraka employed some of the Vaisesika concepts in a 
somewhat different: meaning in the interpretation of his medical system. 
In the fourth book of the Caraka Samhita we find a whole chapter devoted 
to the Samkhya principles, which are somewhat different from those of the 
classical Sarkhya. The origin of the deductive and inductive methods as 
well as experimental methods can be traced to the Caraka Samhita. 
Logical forms of debate and the definition of logical categories are to be 
found in the Caraka Samhità for the first time. Caraka also introduced 
concepts of heredity which are very much the same as our modern ideas 
on the subject. He thought also that all developments: in the biological 
world in man, animal, and plants proceeded more or less on the same 
plan. He seems to distinguish a so-called biological self (bhütütman), on 
which life and life-functions depend, from a superior Self which is above 
all biological conditions. The biological self is destroyed with the body, 
but the superior Self is unaffected. Caraka distinguishes mental diseases 
from the physical. The mental diseases are those which manifest them- 
selves in the body and the mind, and are due to passions and wrong 
emotions of the mind. They have to be slowly rooted out by patient 
efforts. The object of life is the attainment of physical and mental well- 
being and pleasure, and Caraka has a complete code of ethics as supple- 
mentary to the medical treatment. The Carake Samhita is not only a 
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work of medicine, comprising medical theories, recipes of ep d = 
diagnostic methods which were known at the time, but is also an oe 
of Hindu culture from a realistic perspective. It was written pro y 
some time about A.D. 100, though certain additions to it were made some- 
where about the fifth century. The older Susruta or the MIS Susruta 
of the Dhanvantari school is not available now. But the Susruta Samhita 


that: is now available is plainly based upon the metaphysical theory of the 
classical Sarnkhya. 


THE SCEPTICS AND ATHEISTS 


Besides what has been said above, there were many other strands of 
thought whose development cannot: now be traced, as ‘the corresponding 
literature is now practically lost. We can find only allusions to them 
from different parts of other philosophical literature. There is at least 
one very prominent passage in the Rg-Veda Samhita in which doubt is 
expressed about the origin of this world, and it is further said that even 
if there were any Lord of the universe in the highest heaven, He also might 
or might not have known anything about the origin of the universe. 
There were also different forms of atheistic beliefs called the Carvaka 
or the Lokayata which did not accept the existence of souls, God, rebirth, 
or the efficacy of any kind of religious rites. Some of them (the 
Susiksita Carvaka} admitted the existence of souls, more or less perma- 
nent during the present life, while others.denied it. They also did not 
admit any pramana other than perception. We find references in Buddhist 
works to other heretical schools which did not believe in any. kind of 
morality. Thus there is a passage in which one Parana Kassapa is 
supposed to say that if one killed as many men as there were sands on the 
bgach of the Ganga, there was no sin/and that if one did as much good to so 
many people, there was no virtue in that. But these ideas and views 


regarding the disbelief in post-mortem existence of souls were very un- 
popular ; and I do not know ho 


w far they were developed, as no literature 
on the subject is available. 


Jainism is a fairly well-developed system, 
and lays great emphasis on non- 


and it is highly moralistic 
its great antiquity and its consist 


injury to. living beings. But in spite of 
i ent development throughout the centuries 
in the hands of its adherents, we cannot affiliate it to the Vedic schools of 
thought, nor can we find any statement of the reasons which led to the 


foundation of the school. In the case-of most of th E 
: MC e Ved 
thought also it is difficult to fi : edic schools of 
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difficult to discover the extent to which Buddha was indebted to the 
Upanisads and wher.:n he differed from them and why he did so. In its 
later development Buddhism seems to have come nearer the Upanisadic 
thought. The Vaisesika-Süira offers another great difficulty. Though it 
is accepted as one of the orthodox Vedic systems, yet its theory of categories, 
its absolutely pluralistic views, and its denial of consciousness to self 
separate it from the Upanisadic thought. Its subsequent syncretization 
with the Nyaya did not improve its position from this point of view. 
Though the Nyaya admits a plurality of souls, it does not think that these 
are of the nature of consciousness. They are only substantive entities 
which may be associated with intellectual, volitional, or emotional qualities 
as a result of proper collocation of causes and conditions. God, in the 
Nyaya system, is not the creator of the world but the original prime 
mover by whose will the atoms are set in motion for the formation of 
molecules and grosser bodies, and thereby for the formation of a world in 
which the moral order and the law of Karma may be fulfilled. It has 
already been pointed out that the Mimarnsa philosophy is primarily 
engaged in explaining the various ways in which the Vedic commandments 
are to be fulfilled. Its views regarding the world, soul, etc. appear 
gradually at a later date, and for this it is largely indebted to the Vaisesika. 
It differs from the Nyàya on the doctrine of self-validity of knowledge, 
which is denied by the Naiyayika. 

It has been said above that some of the elements of the Samkhya can 
be traced, to the Upanisads. But there seems to be little doubt that the 
Samkhya was not worked upon as a system of philosophy at the 
time of the Upanisads. A study of the later literature is bound to con- 
vince one that different systems of the Samkhya were forméd under 
different influences at different times. The classical Samkhya and the 
Patafijala Samkhya (the Yoga) are but two well-known examples. The 
Yoga was probably current as a system of practical exercises and was taken 
up by Buddha and formulated by him in his own manner. The Pataíijala 
Sarnkhya took, up the yoga practices and supplemented them with the 
` Sarnkhya metaphysics with some consequential changes, eg. the admission 

hological theories of vasana,. etc. The word yoga had 


of God, the psyc f và c 
probably caused considerable perplexity in the minds of the early writers. 


'Thus, for example, the Gita does not seem to take yoga in Patafijali’s 
sense as the cessation of. mental states (citta-vrtti-nirodha). Yet in the 
colophon of every chapter, the Gita is designated as the Yoga-Sastra. Later 
on we find that some elements of the Yoga had been accepted by most ` 
systems of Indian thought including the Vedanta, though the Samkhya 
‘elements were mostly disregarded. The Samkhya literature, as it is 
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available to us, is but meagre ; and we have no record of the manner in 
which the Samkhya system was thought out. There is also great divergence 
of views even with regard to the significance of the three gunas—sattva, 
rajas, and tamas. We are not even certain whether the three gunas existed 
as such as the original entities or if one was produced out of any other. 
The formation of the tanmatras (the subtle entities) and the bhütas (the 
gross entities) also offers the same difficulties. 

The unsystematic ideas of the Upanisads, containing germs of dualistic 
and monistic thoughts, were systematized in the Brahma-Sütra or Vedanta- 
Sütra, and this passes as the Vedanta school of thought. It has been pointed 
out before how in the hands of different interpreters at different ages 
the significance of the Vedanta philosophy changed from pure monism 
to pure pluralism almost beyond recognition. 


SOCIAL AND MORAL CODES 


It has also been mentioned before that some postulates or dogmas 
were held fast as the bed-rock of most systems of Indian thought, with 
some variation in the case of Buddhism and Jainism. As a necessary 
adjunct of these postulates, the highest moral conduct and the most elevated 
and pure spiritual life were demanded of those who wanted to attain the 
highest wisdom, which was the summum bonum, as it led to the highest 
good defined as pure bliss or pure. consciousness. In Buddhism also the 
final state of going out of empirical e 
regarded as the highest bliss. 
highest state is only a transcende 
€go it cannot be experienced as a psychological state. In the case of the 

. Vaisnavas or the $a devotion by which the 
union with God. Throughout the middle ages in 
A riti in Hindi, Marathi, Gurumukhi, and Bengali, the 
idea of the Vedantic monism as well as the doctrine of devotion (bhakti) 
Y preached among the masses; and this has led 


Very greatly to the uplifting of the moral temperament of all Hindus in 


general. 
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times royal intervention also changed the nature of specific laws on various 
subjects. 

A study of the Mahabharata convincingly proves that during the 
period of its writing people became critical as regards the concept of 
the well-established: moral and social laws. We find in the Mahabharata 
on the, one hand the uncritical adherence to the concepts of well-known 
virtues (e.g. not to break one’s promise, etc.), and on the other hand we 
find grave and upsetting discussions on the nature of truth or the status 
of a Brahmana, and on the -inviolability of certain social practices 
enjoined on the Brahmanas or the Ksatriyas. 

We cannot also forget in this connection that the stories and instruc- 
tions contained in our various Niti-Sastras always keep us wakeful about the 
correct behaviour in society of normal persons in various situations. The 
ideal of conduct advocated in the Niti-Sastras is wise in the sense that it is 


often utilitarian and hedonistic. 


PHILOSOPHIC METHOD AND OUTLOOK 


Philosophical speculations in India can be traced to the intuitive 
experiences of the Upanisads and some of the Vedic hymns. All the 
Hindu systems of thought either directly or indirectly accept the validity of 
the Vedic writings. The difference was with regard to their specific import. 
Consequently we find that the systems of the Nyaya-Vaisesika, Sarnkhya- 
Yoga, Mimarhsa, and the schools and sub-schools of the different systems 
of the Vedanta, in fact, almost all the schools of thought, were kept alive 
through a series of commentaries and sub-commentaries as well as inde- 
pendent compendiums or manuals written through the ages by the. suc- 
cessive adherents of these schools. ‘This led to the rise of great controversies 
and dialectical writings by the opposing schools of thought among the 
Hindu, Buddhist, and Jain writers. Philosophy and logic therefore 
developed mainly from the fourth or the fifth century to the sixteenth or 
the seventeenth céntury. The entry of Islam into India does not seem to 
have affected the growth of Indian philosophical thought. It is in and 
through the controversial literature of the commentaries of the above 
‘period that we can discover the attempts at a solution of the philosophical 
problems which we often share in common with Greek and modern 
European philosophy, though it is not always easy to recognize them as 
being essentially the same on account of the Indian perspectives through 
which they appear. N 
i But apart from the discussion of the problems of metaphysics, epis- 
temology, or logic, Indian philosophy as a whole had an outlook entirely 
different from that of Western philosophy. Philosophy in India began 
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with a quest after the highest truth—truth not as mere objective certitude 
but as one which was closely linked up with the development of our 
personality for the attainment of the highest freedom, bliss, and wisdom. 
It therefore dernanded not only a philosophical discipline of reasoning, but 
also the discipline of our conduct and the control of our emotions and 
passions in various ways. The object of philosophy is not merely to be 
able to argue with wisdom, but to transform ourselves into perfectly wise 
beings, enjoying, absolute freedom from all bondage and the bliss that 
follows from it. Indian philosophy believes that the world about us is a 
moral world and that by following a moral life both objectively and 
subjectively we are bound to attain perfection at some time or other. It 
is for this reason that most systems of Indian philosophy are associated 
with some form of monastic life which the highest spiritual aspirants may 
adopt for a fuller realization of their goal. Philosophy does not mean 
puzzling out intellectual thoughts and problems; it is a light with 
ro we should illuminate all the dark corners of our being and realize 
in this life the ideals that are set up before us by our thought and wisdom. 
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PART I 


THE PHILOSOPHICAL SYSTEMS 


2 
RISE OF THE PHILOSOPHICAL SCHOOLS 


THE PRINCIPAL TRADITIONS IN INDIAN PHILOSOPHY 


HE schools of Indian philosophy have sprung from two or rather three 

original sources or traditions. The Brahmanical systems based on the 
Atman doctrine of the Upanisads and the Buddhist schools on the 
Nairatmya doctrine of Buddha conceive reality on two distinct and 
exclusive patterns. The Upanisads and the systems drawing their inspira- 
tion from them conceive reality on the pattern of an inner core or soul 
(Atman), immutable and identical amidst an outer region of impermanence 
and change to which it is unrelated or but loosely related. This may be 
termedethe substance view of reality (Atmavada). In its radical form, as 
in the Advaita Vedanta, it denies the reality of the apparent, the imperma- 
nent, and the many, and equates them with the false. The Samkhya does 
not go so far ; still it inclines more towards the substantial, the permanent, 
and the universal. The Nyaya with its empirical and pluralistic bias accords 
equal status to both substance and modes. Not only do these systems 
accept the Atman, but what is more, they conceive all other things too 
on the substance pattern. „The Atman is the very pivot of their meta- 
physics, epistemology, and ethics. In epistemology, substance makes for 
unity and integration of experience; it explains perception, memory, and 
personal identity better than other assumptions. Bondage is ignorance of 
the self or the wrong identification of the self with the non-self (atmanya- 
natmadhyasa). F reedom is the discrimination between the two. 

'The other tradition is represented by the Buddhist denial of substance 
(Atman) and all that it implies. There is no inner and immutable core 
in things ; everything is in flux. Existence for the Buddhist is momentary 
(ksanika), unique (svalaksana), and unitary (dharmamatra). It is dis- 
continuous, discrete, and devoid of complexity. Substance (the universal 
and identical) is rejected as illusory ; it is but a thought-construction made 
under the influence of wrong belief (avidya). This may be taken as the 
modal view of reality. ‘The Buddhists have brought their epistemology 
and ethics into full accord with their Nairatmya metaphysics. Their ` 
peculiar conception of perception and inference and the complementary 
doctrine of mental construction (vikalpa) are necessary consequences of 
their denial of substance. Heroic attempts have been made to fit in 
this theory with the doctrine of Karma and rebirth. _Avidya, which is the 
root cause of pain, is the wrong € in the Atman (satkaya-drsti- 
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prabhavah sarve klesah); and prajüa (wisdom) is the eradication of this 
i its attendant evils. i . 

m S employed above is after the best jana — 
logical treatises. Philosophica! views, they say, are peip er 
Dravyārthika-naya (substance view) and Paryāyārthika-naya (modal vie ) 
Each view, carried to the extreme, denies the reality of the other. 
One emphasizes the universal and the continuous to the exclusion gio 
changing and the different, and the other holds the opposite view. 1e 
Vedanta is cited as the exponent of the extreme form of the substance 
view ;? and Buddhism (Tathagatamata) represents the exclusive modal 
view.® 

The Jaina system ostensibly reconciles these two opposed views by 
according equal reality to substance and its modes. ‘There is no substance 
without modes, nor are there modes without substance.' Reality is 
manifold (anekantütmaka); it is not of one nature; it is unity and 
difference, universal and particular, and permanent and changing. The 
Jaina philosophy shaped its epistemology on this pattern and formulated 
the logic of the disjunction of the real (Syadvada). This view may be 
said to constitute the third stream of Indian philosophy, lying midway 
between the two extremes of the Atmavada and the Anàátmavada. Seem- 
ingly partaking of the nature of both, it was essentially un-Bráhmanical 
and un-Buddhistic. It was un-Brahmanical in that it accepted a changing 
Atman and even ascribed different sizes to it; no Brahmanical system 


could ever accept that. It was un-Buddhistic in that it accepted a perma- 
nent entity, Atman, besides change. As a result, the Jaina found favour 
with neither. 'The synthesis c? two views is a third view, and is no substi- 


tute for either. The Jaina system had comparatively little influence on 
the course of In 


dian philosophy, and was little affected by other systems. 
Jainism has remained practically stationary down the ages. 
Indian philosophy must therefore be interpreted as the flow of two 
vital streams—one having its source in the Atman doctrine of the 
Upanisads and the other in the Anatmavada of Buddha. Each branched 
off into several sub-streams. 


‘There were lively sallies and skirmishes, but 
no commingling of the two streams. 


; Throughout the course of their 
development they have remained true t 


o their original inspirations. ` The 
Brahmanical systems are wedded to B 


eing, Buddhism to Becoming ; the 
1 ‘Samasatastu dvibhedo 


d: arthik 
Wil 5) ah ravyarthikah 


e soia fecha, Cane De paryayürthika£ca." Pramüna-naya-tattvüloka, 
* Pramüna-naya-tattvüloka, VII. 17-18. 
* Ibid., VII. 28, 30-31. 


* “Dravyarh paryayaviyuktam paryāyā dra jitāh ; 
mānena kena va.’ Sammaii-tarka, y Jy Ch alee i 
vastu prameyam. P 


f. also the Jai 
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former espouse the existential and static view of reality, the latter the 
sequential and dynamic; for the one space, for the other time is the 
archetype. The Brahmanical systems are relatively more categorical and 
positive in their attitude (vidhimukhena), while the Buddhists are more 
negative (nisedhamukhena). Again, the former are more dogmatic and 
speculative, the latter empirical and critical. Subjectively minded, 
Buddhism is little interested in cosmological speculations and constructive 
explanations of the universe. The Brahmanical systems are bound to an 
original tradition ; they all accept the authoritarian character of the Vedas. 
Buddhism ‘derives its inspiration from a criticism of experience itself. The 
tempo of development is quicker and intenser in Buddhism than in the 
Upanisadic tradition. 

An opposite view has been advocated by a not inconsiderable section 
of the schools of Indian thought. They interpret Indian philosophy as 
ped out of one tradition, the Upanisadic. Buddhism and 
Jainism are treated as deviations, rather than radical departures, from the 
Atmavada of the Upanisads. This, however, ignores the sharp differences 
inherent in these systems. Similarly it overlooks 
ithin the fold of Buddhism, and considers it one 
matrix of many systems. Nairatmyavada is the 
genus of which the different Buddhist systems—the Vaibhàsika, the 
Sautrantika, the Madhyamika, and the Yogacara—are the species ; they are 
the various attempts to express the same denial of substance. : . 

'The entire course of the development of Indian philosophy is proot 
of our contention. No Buddhist system did ever accept the reality of the 
Atman, the permanent and the unchanging. No non-Buddhist system 


except the Carvaka, on the contrary, could ever reject it as unreal. 


It may be said that this state of affairs is true of the later scholastic 
phase of Buddhism, 


and not of the original teachings of its Master. Reliance 
may be placed on certain texts affirming the Atman. But we have to 
consider, as against this, more Numerous passages which deny the self in 
unmistakable terms. It will not do therefore to select those texts that 
favour a preconceived interpretation and to ignore the others. A systematic 
exegesis of the texts and a synthesis of the doctrines can alone prove fruitful. 
Such syntheses have been made by the Buddhist systems from time to time, 
notably by the Abhidharmika, the Madhyamika, and the Vijfianavada 
systems. The modern exponent has to take these into account, as prima 
y claim to embody and express th 


having develo 


and exclusive attitudes 
the internal differences W 
unitary system instead of a 


e original teachings. In the case 
of Buddhism too, we must accept the law of evolution that the later phases 
are potentially contained in the earlier. The theory of a primitive soul- 


affirming Buddhism followed by all scholasticism does not 


facie the 
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solve any problem; it adds one more. ‘In the attempt SEIEN 
-difference between the Upanisads and Buddha we would have immeasurably 
increased the distance between Buddha and Buddhism. Nor can we find 
_ any adequate reason for such a gross misunderstanding of Buddha by his 
followers.’ . 

It may be said that the denial of the self is beset wi! Ir such insuperable 
difficulties that it could not have been seriously maintained by any 
philosopher. The answer is that the doctrine of an citity, immutable and 
impervious to change (Atmavada), is also beset with equally insuperable 
difficulties, though of an opposite kind. The Buddhist schools have made 
very consistent and commendable efforts to explain phenomena on their 
own hypothesis, as the Brahmanical systems have on theirs, though in the 
opposite direction. The deep opposition between these radical standpoints 
stimulated the systems on either side ; they gained_in depth and maturity. 
It also helped the emergence of the dialectical consciousness, which we find 
in a systematic form in the Madhyamika philosophy. Dialectic is the 


consciousness of the total and interminable conflict of the ideas of reason, 
of philosophical views. It presses towards their resolution in the Absolute 
which is the negation 


of the opposites (advaita, advaya). The Advaitic 
turn in the Buddhistic and Brahmanical systems is a necessary outcome 
of this. 


THE CLASSIFICATION OF THE SCHOOLS 


It is customary to speak of the six orthodox an 
The Sarnkhya, the Yoga, the Nyaya, 
the Vedanta (also called the Uttara 


d six heretical systems. 
the Vaisesika, the Pūrva Mīmāmsā, and 


Mimarhsa) constitute the former ; the 
four classical schools of Buddhism 


(the Vaibhàsika, the Sautrantika, the 
Vijfianavada, and the Madhy. 


yamika), Jainism, and the Cary 
latter. This traditional enu 


too wide ; too narrow, 


aka make up the 
meration errs by being at once too narrow and 
as it does not include many other schools—the non- 
Advaitic schools of the Vedanta, the various Saiva systems, the philosophy 
of language, etc. which are not mentioned at all. If the intention is to 
include the basic systems only, then it is too wide. For there are only three 
basic Systems (the Sarhkhya, the Nyàya-Vaisesika, and the Advaita Vedanta) 
on the Brahmanical side, and three (the Abhidharmika, the Madhyamika, 


^ Haribhadra' Sadd 
Vaisesika S 


treated as one sy 


di, » it expo s the Carv: 
ata, Saiva, Pratyabhijia, Raseśva Por ed ee 
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other short compendia, —_ 


30 


— 


RISE OF THE PHILOSOPHICAL SCHOOLS 


and the Yogācāra) belonging to Buddhism. The Jaina may be taken as 
different from both these groups. 

The Nyaya-Vaisesika is rigorous realism and pluralism. It advocates 
a mechanistic theory of causation, “and is committed to the logic of 
difference rather than of identity between substance and attribute, whole 
and parts, and so on. The Sarnkhya-Yoga is dualism, as it recognizes the 
ultimacy and exclusiveness of two realities—spirit and matter. Empha- 
sizing identity and continuity of cause and effect, it does not, however, rule 
out all difference and emergence. It may be said to advocate the logic 
of identity-in-difference or the organic conception of things. ‘Though 
realistic, the Sarnkhya is not rank realism comparable to the Nyaya. The 
Advaita Vedanta denies duality: spirit is the sole reality, and matter 
(jada) is unreal. The Advaita conception of the transcendence of substance 
(Atman) is really the logic of pure identity ; difference and change are 
illusory. 

The Mimáisá, as a school of realism, agrees with the Nyaya in its 
ontology ; it has, however, some important differences in its epistemology. 
The Saiva and the Vaisnava schools very largely adopt the Samkhya and, in 
some cases, the Vaisesika categories within a theistic framework ; they are a 
blend of religion and philosophy. À 

Though all Buddhist schools rejected the reality of substance 
(pudgala-nairatmya) and were thus subjective and critically minded, in 
the earliest realistic phase this was interpreted in such a way as to retain 
the reality of the separate elements (dharmas). ‘The Theravada and.the Sar- 
vastivada (the Vaibhasika) are the chief exponents of this dogmatic pluralis- 
tic phase. ‘The Sautrantika is a critical edition of this realism. The Madhya- 
mika philosophy (c. second century A.D.) represents the central and second 
phase of Buddhism. It denied the reality of the separate elements too 
(dharma-nairatmya), and established a critical absolutism through the 
dialectic. The Yogacara is absolutist idealism ; criticizing the Madhyamika, 


it identifies the Absolute with Consciousness (vijfiana) and rejects the 


reality of the object. vi 
This division of Buddhist thought into the realistic, the absolutistic, 


and the idealistic schools and phases is in full accord not only with its logical 
and chronological development, but also with the testimony of the 
historians? of Buddhism. 

As an eclecticism or synthesis of all view-points, the Jaina system may 
not be treated as a basic philosophy. But a combination of views intro- 
duces a new pattern and implies a different view which is distinct from 


thé components taken singly. Reality for the Jaina is no. merely many, 


of Buddhism (trans. by Obermillen, II. pp. 52-54. 
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but manifold (anekanta) ; the formulation of it in thought is therefore 
manifold (Syadvada, sapta-bhangi-naya). The Jaina cannot therefore 
subscribe to the logic of either pure identity or difference, but accepts a 
disjunction of all modes. 


STAGES IN THE FORMATION OF THE SCHOOLS 

Every system of Indian philosophy has passed through three or four 

. well-defined stages of development. A scer or a great man of insight 
gives utterance to his intimate vision of Reality 
the original inspiration, which initiates a new 
new philosophy. The second Stage consists in 
the suggestions in aphoristic (sūtra or kārikā) fo 
is thus formulated., Then there is further el 
cations, application of experience to det 


A further stage is reached when the syst 
refutation of other s 


- This is the mila mantra, 
path and is the basis of a 
defining and systematizing 


ystems to strengthen their own position. Doctrinally, 
astic; from the literary 
(sastra), and fīkā Stages. 

must have preceded the 
School in the sūta form. The very 
ulated leads to this conclusion. We 
teachers in the case of the Vedanta, 
The classical schools of Buddhism 


as a result of the age-long disputation and 
ous Buddhist sects and schools. 
nic aids, and could never 


have direct 


have been meant 
to be taken by themselves ; 


p : ! always have 
accompanied them. This points to the propagation of the doctrines among 
Specific circles and also to a inui 


The sütrakàras are 


: 1 gesis (bhasya) may be discerned ; discussion 
on points of issue (varttika) and explanation or elaboration (bhasya Proper), 


Some of the bhasyas still retain traces of this. The 
me dow 
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contemporary ones from which it is differentiated. In spite of the heroic 
language used, polemic does not mean that rival systems are refuted out 
of existence ; they are only differentiated from each other. Confusion of 
standpoints is warded off, and clarity results. "Very often, criticism is 
employed against sub-schools and undesirable trends within a system in 
order to stabilize a standard view. All these aspects are exemplified in 
each system. Philosophical schools have attained their fullness because 


of criticism and opposition. 


THE AGE OF THE DARSANAS 

The dates of the systems are still very largely conjectural. The problem 
is complicated by the fact that the sütras, which form the basis of a system 
of philosophy, are not unitary works. With regard to many of them,’ 
cg. the Brahma-Sütra, the Nyàya-Sütra, and the Yoga-Sütra, it has been 
shown with some plausibility that they are of multiple authorship and 
therefore belong to different periods of time. No one date can therefore 
be assigned to the origin of a system. Regarding the reputed originators 
of the systems, the traditional account is scanty and legendary. Kapila, 
the founder of the Saümkhya, is quite a mythical figure; Pataíijali's 
identification with the author of the Mahabhasya is not generally 
Kanada and Aksapada are nicknames ; Gautama and Badara- 


know next to nothing of Jaimini. 
ans in a better 


accepted ; 
yana are family appellations ; and we 
With regard to the Buddhist systems we are by no me 


Max Walleser observes about Nagarjuna thus: ‘It has to be 
lifetime must 


sources of the 


position. 
agreed that even today, an exact fixing of Nagarjuna’s 


remain entirely doubtful having regard to the contradictory 
tradition, always supposing that a writer of this name existed at all.^ The 
historicity of Maitreyanatha," the founder of the Yogac4ra school, is just 
beginning to be accepted. 

This is hardly the place to discuss the particular problems regarding 
the date and life of the founders of the schools. What can be attempted. 
with regard to the rise of the philosophical schools in general is mainly 
this. It is possible to fix with a reasonable measure of certainty the 
higher and the lower time-limit of the age of the darsanas and to deter- 


mine an order of priority among them. 


The terminus a quo is supplied by the references to what might be 


á alkar, "The Multiple Authorship of the V'edànta-Sütras', The Indian Philo- 
RE IE 2. pP- 141-154; see also his Sreegopal Basu Mullick Fellowship Lectures, 
Lecture IV. Vidyabhushan, History of Indian Logic, pp. 49-50. Dasgupta, 4 History of 
Indian Philosophy, Y. p- 230. 


* Li Nagarjuna, p. 6. 3 i E 
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construed as the beginnings of the classical schools in some of the older 
dialogues of Buddha (sixth-fitth century B.C.) and the Jaina canons 
(especially the Siitrakrtanga and Bhagavati-Süt ra). In the pi wp pd 
Sutta, Sāmaññaphala-Sutte, and elsewhere we find again and again short 
and stereotyped sketches of the six tithiyas (heretics). We find B 
the beginnings of the Carvaka (Ajita Kesakambala), the Sām AM 
(Pürana Kassapa), the Vaisesika | (Pakudha Kacciyana), the Jin 
(Nigantha Nataputta), the Ajivaka (Makkhali Gosala), and dialectical 
scepticism (Safijaya Belatthiputta), As in both the Buddhist and the J 
canons the interest is in moral consciousn j 
systems as species of Akriyāvāda (inaction). We have meagre sap TIRION 
about their metaphysical tenets. It is, however, certain that the Brāhma- 


nical systems, including the Samkhya, were just beginning to get into 
shape. 


aina 
ess, they characterize the other 


Systems, in almost their present form, in the second century B.c.; the 
Process must be deemed to have been 


century A.D., if not a little earlier, 
Jacobi, who has made a s 


ay be 
ere composed 
old commen- 
(Bodhayana), and probably 
the Mimamsa-Siitra are about 


tators: Vatsyayana, Upa 
Sabara Svamin. 


Nyaya-Sütra and the Brahma- 
Hence, they are 

c » but prior to Asatiga (A.D. 350). The 
argument is not very conclusive, p agarjuna’s date? itself is not 


| yavada is much older than 
1t does not necessarily mean posteriority 


bsolute certainty. The Sün 
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to him. In his Vigrahavyavartani, Nagarjuna makes distinct references 
to the Nyaya objections.” 

It must never be forgotten with regard to the Indian systems that 
they have all along been developing side by side, and cross references are 
quite natural. The argument is also inconclusive, because of the possi- 
bility of multiple authorship and stratification in the case of the basic 
sutras. 

The consensus of opinion among scholars now is in favour of accepting 
a somewhat earlier date for the darsanas. We may assign them to the 
period covering a century and a half before and roughly two centuries 
after the Christian era. It is not possible, in the present state of our 
knowledge, to assign a more exact date. 

The above discussion should also help us to fix the relative priority of 
the systems. The Samkhya is admitted on all hands io be the oldest 
system ; it is even pre-Buddhistic in its origin, if not in its final form. 
This is the dominant philosophy of the epic period. That all other 
systems, including the Buddhistic schools, have arisen as a criticism of the 
Sümkhya, and that the Samkhya itself does not show the influence of other 
systems. is sufficient proof of its early formulation. The Vaisesika-Sütra 
is next to the Sarhkhya only. Buddhist doctrines are not directly referred 
to in this. Its theory of knowledge, especially the doctrine of anumdana 
(inference), is less developed than that of the Nyaya; its language and 
terminology also clearly point to an older period. All these considerations 
apply to the Mimarisa-Siitra also. Next in order come the Nyaya- 
Daráana and the Brahma-Siitra, and last of all the Yoga-Sütra. 


THE DEVELOPMENT OF THE SYSTEMS 

The ideological development of the philosophical systems is of 
greater interest than their chronological sequence. A general outline of 
this development may be indicated. " 

The SàmÁkhya grew as the first synthesis, on a rationalistic basis, of 
the Upanisads. There are two chief tenets of the Upanisads: the immu- 
tability and purity of the self (Atman), and the creation of the world from 
the self which was taken as the sole reality. To the Samkhya, it appeared 
axiomatic that what changes cannot be conscious, and what is conscious 
cannot change. It therefore tried to remove the apparent contradiction in 
the Upanisads by sacrificing the sole reality of Atman, and by bifurcating 


13 Vigrahavyavartant, I. 1-6 and 20. The Yogacara view is attacked in the Brahma-Sütra, 
IL. 2. 2739 (Rámánuja) or II. 2. 28-31 (Sankara) and the Madhyamika in II, 2. 30 (Ramanuja) 


or II. 2, 31 (Sankara). r 
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the real into two—the real as changing (parinami-nitya) and the real as 
unchanging (kütastha-nitya). Nothing is common to both of them ; they 
thoroughly exclude each other. In calling them both real we are, how- 
ever, using a common measure. Causation for the Sainkhya is self- 
becoming and is a continuous movement. And though it emphasizes the 
identity aspect of things, it does not rule out difference. In a rigorous 
formulation of the real, this has to be eschewed. The real cannot be 
heterogeneous or composite. | 

Prakrti is independently real, as real as Purusa, and in that sense, it 
can be called a ‘self’ existing by itself. Prakrti exists and acts by itself 
but is not for itself; the value of its existence is for another 
pararthatvat). The Sarhkhya would not go to the exter 
Prakrti would exist even if there were no Purusa. 
Prakrti's existence and activity is the satisfaction of 
Not only is the real bifurcated into two, but ev 
is the bifurcation of existence and value. 

The Samkhya position is inherently unstable, In it there are elements 


which are mutually conflicting. This arises because of the adoption of 
two patterns of the real (Purusa and Prakrti). 


(saùghāta- 
at of asserting that 
The raison d'être of 
the needs of Purusa. 
en in Prakrti's nature there 


And this in turn neces- 
the admission of identity 
drive towards rigour and 
If change and imperma- 
. $a (self) must be replaced 
by the states of the buddhi (mi self must be construed 
things iuto existence and their subsidence. 

iding entity (Prakrti) which changes, intro- 
duces heter eity i ; it partakes of the sub- 
If change is to be accepted as real, the 
discarded as unreal. This is exactly what 
ins all things on one single pattern of imper- 
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together. The same mechanical conception underlies the Vaisesika notions 
of substance and attribute, whole and parts, etc. 

In the Samkhya there are idealistic and realistic trends in a unified 
State. Prakrti exists only for the Purusa, though it does not owe its 
existence and activity to the latter. It rightly holds that empirical exist- 
ence is conditioned by the wrong identification of spirit and object ; but 
it has not much justification for holding that Prakrti will not be affected 
if this wrong identification ceases on the attainment of knowledge. Consist- 
ency would demand that one or the other should be made exclusively 
real: either spirit is all and the object is an appearance, or everything is 
object, the spirit itself being conceived as an object (jada). The first is 
the position of the Advaita Vedanta, and the second is that of the Nyaya- 
Vaisesika realism, which objectifies everything (visaya) and converts the 
Sathkhya dualism into pluralism. 

There were several stages in the attainment of the final form in the 
Vedanta. From the Sümkhya dualism we have first the establishment of 
the monism of the older Vedanta and then of the Advaitism of Sankara. 


The older Vedanta of the sütrakara Badarayana and his pre-Sankara 


commentators criticized the dualism of the Samkhya, but generally accepted 
the modification (parinama) of Brahman. They did not perceive any 
contradiction in conceiving Brahman as both unity and difference. 

It was left to Gaudapada and his illustrious successor Sankara to 
revolutionize the Vedauta by introducing the theory of vivarta (appearance), 
by a searching criticism of the earlier Brahmaparinamavada and asserting 
Advaitism as the true teaching of the Upanisads. This development, 
which was a turning point in the history of Indian philosophy, 
was brought about by two sets of influences: one, the drive towards self- 
consistencv which was at work in the older Vedanta too, and the other, 
the adoption of the technique (dialectical method) already perfected by 
the Madhyamika and also used by the Vijñānavāda. We have definite 
evidence of this influence in Gaudapada, though in Sankara the traces are 
almost obliterated. There was, however, an adoption of the technique of 
the Madhyamika dialectic, and not the borrowing of its tenets. Influence is 
not necessarily acceptance or borrowing of doctrines. That too is influence 
which stimulates the systems to modify, revise, or even reaffirm their 
doctrines. Influence may be expressed through opposition as well as by 
acceptance. In this sense alone have the Brahmanical systems, the Vedanta 
and the Nyaya, been influenced by Buddhism. 


14 The fact that the Brahma-Sütra finds it necessary to controvert, at several places, the 
Sarhkhya interpretation c of the Upanisadic doctrines means that it was a rival in the field 


of the Upanisadic exegesis. 
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The Nyaya-Vaisesika system, as it emerged at the end ok ta qa 
sustained duel with the Buddhist systems, very rigorously established Pe 
objectivity of relation (samavaya), of the whole (avayavin), ens —— 
(samünya), and even of non-existence (abhava). a a ^ on 
denied the work of thought. It objectified and exter mance be ow 
forms, and put them up as categories of the object. In orc " "n E» e 
the truth of this, one has to look into the polemic found in the bae : 
Vatsyayana, Uddyotakara, Vacaspati Misra, Jayanta, Udayana; Brit E 
and a host of others. The Nyàya brought its ontology and epistemology 
into full accord with its basic principle or assumption by resisting the 
subjectivistic and critical attitude of the Buddhist schools all along the linc. 

An almost analogous and parallel development obtained within the 
Anatma tradition (Buddhism). Like the Samkhya on the Upanisadic side, 
the first attempt. to synthesize the teachings of Buddha was the Abhi- 
dharmika system. We may comprise under this the Theravada as well as 
the Sarvastivada. Internal evidence within the Mahayana systems and 
historical evidence unmistakably point to the Sarvastivàda as the matrix 
from which the Buddhist systems developed as departures and deviations. 
The Abhidharmika system is analogous to the Samkhya in a more vital 
sense. We may consider its dharmas (the Skandhavada) as the Buddhistic 
version of the Sarnkhya conception of Prakrti and Purusa. ‘The inade- 


quacy and inconsistency of the Abhidharma system—the theory of elements 
—led to the Madhyamika dialectic. 


The tempo of development was intenser and quicker in the Anatma 
tradition. Schools and sub-schools multiplied rapidly, and in the welter 
of ideas Mahayana was born. It was a revolution in Buddhism, but was 
in a sense the reaffirming of the oldest and central teaching of Buddha. 
Here too two influences may be seen at work. The one is the passion 
for consistency ; the very dy 


namism of the Nairatmyavada must have made 
the realist phase (the theo 


ry of the elements) seem just a step. Then 
there 


was the Samkhya and probably the other systems which conceived 
reality from a totally different standpoint. 


The difficulties in. each stand- 
point with regard to philosophical problems were there as ever. 'This must 
have led an acute and sensitive mind to reflect that the fault lay not in 
this or that System ; there was something fundamentally wrong about the 
constitution of reason itself. Kant was led, in similar circumstances, when 
faced with the impasse created by rationalism and empiricism, to examine 
the claims of reason in his Critique of Pure Reason. We have reason to 
think that-the Opposition in 1 


T philosophy created by the Sarhkhya and the 
is anta on the one hand and the Abhidharmika philosophy on the other 
Was much more tota] and basic than f 


that between rationalism and 
dn 
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RISE OF THE PHILOSOPHICAL SCHOOLS 
empiricism. Reflective criticism was inevitable. 
lectic is the expression of this. 

‘The basic ideas of the Madhyamika system—the Absolute as devoid 
of empirical determinations, the falsity of appearance, and the distinction 
between the ultimate and phenomena—were accepted. “There was, 
however, a reaction against what appeared to some as its extreme and 
unqualified rejection of phenomena. The idealism of the Yogacara 
(Vijhanavada) school is to be understood as a significant modification of 
the Madhyamika negativism (Stinyavada). It contends that the sole reality 
of consciousness cannot be denied, while the duality of subject and object 
with which it is apparently infected must be considered non-existent 
(fünya); the duality is unreal; but that, where the negation of duality 
(dvaya-Siinyata) obtains, does exist ; it is not nothing (Stinya).’ 

“The critical philosophy of Kant led to the idealistic systems of 
Fichte, Schelling, and Hegel in the West ; here, too, the Yogacara idealism 
follows as a direct outcome of the Madhyamika. ‘This is the third great 
phase of Buddhism.’ A. 

‘Tantricism (Vajrayana, Mantrayana, etc.) supervened on the Vijfiana- 
vada. Tàntricism is a unique combination of mantra, ritual, and worship 
on an absolutistic basis ; it is both religion and philosophy. It was 
especially this phase of Buddhism that was propagated in Tibet when it 


The Madhyamika dia- 


disappeared from India."* . ab 
'There was a corresponding Tantric phase on the Brahmanic side too. 
The necessary ingredients of the Tantra—mantra, ritual. and worship— 
are already present in the Rk- and the Atharva-Samhitas and the Brahmanas. 
What it needed was a philosophic basis. And when absolutism and the 
theory of emanation (Saktivada) were developed, Tantricism was estab- 
lished, It is found either by itself or as a complementary part of the 
absolutist and non-absolutis* systems, especially of the Saiva schools. ‘There 


is, however, no doubt that this phase was the outcome of the Buddhist 
" , 


influence.'* f : . à 
A word may be said about the religio-philosophical schools which were 


systematized in the post-Sanikara period. These fall under two main 
groups; the Saiva (including the Sakta) and the Vaisnava ee We 
have definite evidence regarding their great antiquity and wide-spread 
character ; though systematized later than the classical schools of philosophy, 
they have been cultivated as cults and groups for centuries. They arrive 
their inspiration from the religious strain found not only in the Rg-Veda, 


18 Quoted from the writer's article on the ‘Schools of Buddhism’ in Philosophy—Eastern 


ana iie Dr B. Bhattacharya’s Esoteric Buddhism, p. 163: ‘It is thus amply proved that 


the Buddhist Tantras greatly influenced the Hindu Tāntric Literature.’ 
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.the Upanisads, and the Bhagavad-Gità, but also from the canonical 
sources, variously called the Agamas (Saiva) and the Samhitas (Vaisnava). 
The lives and inspired utterances of the saints (Saiva Nàyanürs and 
Vaisnava Alvars) have impressed these systems with a religious stamp. 
They emphasize devotion and self-surrender to God as necessary means to 
salvation ; they are thus, implicitly or otherwise, opposed to the doctrine 
of knowledge as the sole means to liberation (mukti). All of them formu- 
late their systems as a vehement protest against absolutism—the imper- 
sonolity of the Highest ; they all affirm the rcality and individuality of the 
finite selves (Jivas). Though these systems incorporate philosophical 
elements, their main interest is religious. As such, they may rightly be 

' regarded as schools of theology rather than of philosophy. 
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THE SAMKHYA 


HE origin of this system and the logical consistency of its teaching 

have, for a long time, been matters of controversy ; but its importance 
in the history of Indian thought has never been questioned. Its 
characteristic ideas and the terminology in which it gives expression to 
them are met with in the religious and philosophical literature of India 
almost as commonly as those of the Upanisads. They especially pervade: 
the Puranas, including a large part of the great epic of the Mahābhārata. 
We shail not concern ourselves here with the logical or chronological 
controversies touching the doctrine, but shall merely give a brief sketch 
of it, selecting in particular such features as will help us in understanding 
its significance to practical life. 

The Sàmkhya is frankly dualistic. It recognizes two ultimate entities 
—nature and spirit—neither of which can be derived from the other. The 
former is termed Prakrti and the latter Purusa. Since these two con- 
ceptions are of fundamental importance to the doctrine, we shall begin 
our sketch with an explanation of them. 

Prakrti: ‘There are two commonly known ways of explaining the 
origin of the physical world. It may be traced to a manifold of ultimate 
reals which are supposed to be simple and atomic; or it may be 
derived from a single substance whicb is assumed to be complex and all- 
pervasive. The former is described as the theory of creation (Arambha- 
vada), for in it the things of the world are explained as generated by the 
putting together of two or more atoms; and the latter, as the theory of 
evolution (Parinamavada), for in it the same are looked upon as the result 
of transformations within the primal substance. The Samkhya adopts the 
second mode of explanation, and Prakrti is the name which it gives to 
the principle'or entity out of which is evolved the objective universe in its 
infinite diversity. This primal entity is not directly perceived and its 
existence, like that of the atoms in the other view, has only to be inferred. 
Here, as elsewhere generally, the Samkhya prefers a rationalistic explanation 
and does not, like some other systems, invoke the aid of revelation in 
support of its conclusions. The very name of the doctrine, derived from 
samkhya which means buddhi, indicates that it is based on reflection rather 
than on authority. .Prakrti, or Müla-prakrti as it is sometimes designated 
to indicate that it is the first cause of the physical universe, is thus one 
and complex ; and its complexity — result of its being constituted of 
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three factors, each of which is described as a guna. By the word guna 
here we should not understand what it is commonly taken to mean, viz. 
‘a quality’, for the Samkhya refuses to recognize the distinction between 
substance and attribute. There is indeed no harm in speaking, for the 
sake of convenience, of either apart from the other; but to think of the 
two as really separate from, or external to, each other is, according to the 
present doctrine, to indulge in an illegitimate abstraction. The so-called 
quality and substance together form a single whole, and it is the concrete 
unity of both that any material thing represents. The term guna means 
here rather ‘a component factor’ or ‘a constituent’ of Prakrti. These three 
constituents, though essentially distinct in their n 
interdependent so that they can never 
It means that they are not mechanically 
involve one another and form a unity in trinity. That is, they not only 
coexist but also cohere. The three gunas are named sattva, rajas, and 
tamas. Each of them stands for a distinct aspect of physical reality: 
roughly, sativa signifies whatever is pure and fine ; rajas, whatever is active ; 
and tamas, what is stolid and offers resistance. From the standpoint of 
the experiencing mind, they are also described as being of the nature 
respectively of pleasure (sukha), pain (duhkha), and bewilderment (moha), 
for they give rise to, or condition, those feelings. The above description 
shows that the gunas are not merely distinct, but are also, in some measure, 


antagonistic in their nature. The antagonism, however, is not such as 
to preclude their acting together ; and their harmonious action is illustrated 
by the example of a lamp-flam 


; : c—the result of co-operation between the 
Wick, oil, and fire which, in their Separate nature, appear to be hardly 
fitted so to Co-operate. In other w 
Whole which has its ow 


ature, are conceived as 
be separated from one another. 
placed together, but reciprocally 


is an orderly 
€y and there is no ultimate contradic- 


Everything that 
ctrine maintains 
In fact 


emerges from it is also simi] 
that effects are essentially i 
it is by a proper synthesis- 
things of experience tha akrti has been reached, as 
the idea of gold, for ins nparison of golden things 
like bracelets and rings. € constituents are in a state o 
equilibrium in Prakrti until 


quilit it begins to differentiate itself ; 
diversity of the things that then i 
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mean to us different things. Though only three in number, the gunas 
thus really stand for a manifold of distinctions. In later Sarhihya, 4r IS" 
expressly stated that their number is.infinite and that they are onlv 
arranged in three groups on the basis of their likenesses and differences.! 
Prakrti is not only complex and all-pervasive, it is also undergoing change 
perpetually. Naturally, the things that develop out of it are also con- 
ceived as sharing in its fluid character. Thus the paper on which these 
lines are printed may appear to be static; but it is really changing every 
instant, though at the same time it maintains its identity.as long as it 
lasts. An important difference between the two is that while Prakrti, 
which is by hypothesis omnipresent, can have no change of place but 
only change of form, the things derived from it on account of their 
finiteness can have both. A plant, for example, may grow or wither 
where it is; and it may also be shifted from one place to another. It is 


change of form that is meant by parinama or evolution. The evolu- 
is supposed to be periodical. “That 


srsti is followed by a period of 
the universe becomes 


tionary. process, in the case of Prakrti, 
is to say, every period of evolution or 
dissolution or pralaya when the whole diversity of 
s to sleep’, as it is stated. in Prakrti. But even in pralaya, 
Prakrti does not cease to be dynamic; only its com- 
constantly reproduce themselves" (sadySa- 
her and giving rise to a 


latent or ‘goe 
we must remember, 
ponent parts, the gunas, 
parimüma) then, instead of acting on one anot 


heterogeneous transformation. : 

As regards the things that emerge from Prakrti, it will suffice to 
call attention to only one point which it is necessary to know for under- 
standing the Samkhya explanation of experience. It is the distinction 
between the things in which sattva predominates and those in which 
Most of the things of the material world as well as our 
ass. They are objective. The former ` 
ed are ‘not subjective, because they 


tamas does. 
physical frame belong to the latter cl 


in which sattva preponderates inde 
also are derived from Prakrti and are therefore physical ; but on account 


of their finer structure, they are well adapted to assist in the revelation 
of external objects to spirit, which, as we shall presently see, is unable by 
itself to apprehend anything. To state the same in another way, the 
activity of these sattvika developments is a necessary condition of mental 
life, although they do not by themselves explain it. Of this group, the 
most important member is what is described as the antahkarana or the 
‘internal organ’. It is really threefold, consisting of manas, ahankara, 
and buddhi, but it is not necessary to give a detailed description of them 


1 Sarkhya-pravacana-bhasya, I. 61, 127-128. 
= Sürhkhya-tattva-haumudi, 15-16. * 
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here. Its chief function is to receive impressions from outside and 
to suitably respond to them ; and it is assisted in the proper discharge of 
this function by the various senses that belong to the same group. ‘This 
whole apparatus, consisting of the internal organ and its several acces- 
saries, may be taken as roughly corresponding to what modern psychology 
calls the brain and the nervous mechanism associated with its functioning. 
It is specific to each individual and, together with certain other factors, 
accompanies him throughout his worldly existence or samisára. This 
relatively permanent 'accompaniment' is known as the linga-Sarira or ‘subtle 
body’. It does not part from one even at death, and is cast off only when 
freedom is fully achieved. 

To sum up the conception of Prakrti: The whole of the physical 
universe emanates from it; and since Prakrti is conceived as ultimate 
and independent, the explanation so far may be characterized as 
naturalistic. 

Purusa: What prevents the doctrine from being a philosophy of 
nature, pure and simple, 
which does not exhaust 
very element by virtue: 
the physical world. An 
which Purusa represents. 
it does not identify itse 


the content of the universe, but leaves out the 
of which we become aware of the existence of 
d it is that element of awareness or sentience 
While the doctrine thus differs from naturalism, 


lf with absolutistic systems like the Advaita, 
for it preserves till the last the dualism of Prakrti and Purusa. No 


truly satisfactory explanation of experience is possible, according to the 
Sarhkhya, if we do not admit t 


the material and the spiritual 
that > of Prakrti, 
reason. If the la 


y well-adapted parts suggests 
and there are numerous other 


t : heir source or first cause, the other 
is the result of arguing from them to their ai 


is its recognition of Purusa by the side of Prakrti, . 
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is derived from a principle which is like it in its nature, but subserves the: 
ends of another which is quite unlike. Purusa is manifold in contrast to 
cma i s kt e tone me cem be described as pluralism. 

5 pects also, the very opposite of Prakrti. 
Purusa is not complex but simple ; it is not dynamic but static, know- 
ing neither change of place nor change of form. It is passive while 
Prakrti is ever active, which means that it is to be identified more with 
feeling or the affective side of the mind than with the intellect or the will. 
It cannot consequently either know or will anything in the ordinary sénse, 
unless it is assisted by the internal organ and its various adjuncts. In 
itself, it is a mere witness or looker-on (saksim), as it is described. Like 
Prakrti, however, it is supposed to be omnipresent, though its manifesta- 
tion during the transmigrating state or samsara is confined to the limits 
of its physical accessaries like the body and the internal organ. 

The exact manner in which these. two disparate entities are, 
or seem to be, brought together is a difficult point and remains 
one of the perplexities in the system. But our present purpose does not 
require any discussion of it. Whatever the ultimate explanation may be, 
. Prakrti and Purusa virtually act as one; and we shall therefore 
take it for granted that they co-operate. It is, indeed, a matter of. 
experience that there is no spirit without a living organism or a 


living organism without spirit. . This complex of nature and spirit is 
is to be distinguished, according to. the 


only the empirical self and i 
Sarnkhya, from the true or transcendental self, viz. Purusa ; but, from 


the practical standpoint, the distinction is of no importance. The Prakrti 
element that most intimately enters into this union is the internal organ. ` 
"There are other elements also, like the sensory organs, but they are all, in 
entirely subordinate to it. The coming together of 
these is the necessary presupposition of all experience, for spirit without 
nature is inactive and nature without spirit is blind. In the resulting 
union, each finds its complement and the defects of both are made good. 
And we may point out, by the way, that experience is not explained here, 
as in naturalism, to be a product of unconscious matter ; it is, on the 
other hand, taken to emerge from à certain association of spirit with 
it—an association through which the two behave as if they were one. 
Mattet is merely the medium for spirit to manifest itself, not its source. 
This association of the two is found not only ordinarily, but/also in what 
is known as jivanmukti or ‘freedom while still alive' when a persan has 
become fully enlightened and has transcended all the weaknesses of 


human flesh. Such a man, when he departs this life, will, no doubt, 


Purusa being considered immortal. Spirit then remains 
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in itself, wholly emancipated from nature. That condition is described 
as katvalya—isolation’ or 'aloofness'—to distinguish it from jivanmukti 
in which Purusa continues to be associated with thc body, senses, and 
so forth, though. no longer in bondage to them. 

The empirical self is not a detached entity like the Purusa, but 
exhibit; the result of innumerable forces that have acted upon it in the 
course of its beginningless history. It is consequently not passive and 
does not remain a mere spectator of whatever happens to be before it, but 
is active and meddles with the external object as it apprehends it. It does 
not, however, through such meddling import any new features into the 
object presented ; it only select§ certain aspects of it and omits the xest. 
According to this theory of selective apprehension, all the characteristics 
that can ever be known of an object actually belong to it; and if any of 
them are not apprehended by a particular person or at a particular time, 
it is entirely due to subjective limitations. Hence the sensory organs and 
the antahkarana, though they help perception in one sense, may be said 
to hinder it in another. The nature of the selection made in the case of 
any object depends upon the past life or character of the person in 
question ; and. this is the reason why a thing that attracts one may com- 
pletely repel another. The aspect under which an individual perceives 
the world is thus intimately personal to him; yet the doctrine does not 
maintain, as one school of Buddhism does, that there is no external 
reality at all. "The different world-views are, no doubt, rel 
subject ; but they, at the same time, point to an objective world which is 
common to all and is real in its own right. The chief argument in 
ica oat intel that; although there are differences 
Beer slides uci ee there are as certainly points of 
speak only for Mond pe ‘here are occasions when each can 

, € are others when one can speak for all. 


Here is an important S y H 

"Icature of the s stem, for i i i i 
f s (0) t neither sides with the 
view that thin 


ative to the 


enomenon of experience. It is we who know, 
Men obtrude their person- 
ts, and subjective prejudices undoubtedly affect 


yet they never create the things they perceive. 
$^ pointing to an extern: 


e supe P. All knowledge, as it is familiar 
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to us, is therefore personal and fragmentary. It may not indeed amount 
to an error of commission (viparita-khyati) ; but it is partial and, so far 
as it is not recognized to be partial, it becomes an error, though only an 
error of omission (akhyati). This incomplete knowledge, with the result- 
ing over-emphasis on a part of what is given, explains the conflicts and 
inconsistencies of life whether they be found in the same person at different 
times or between different persons at the same time. 

Such a view of knowledge is not without its lesson for us. The lesson 
is twofold: It behoves us to feel less positive than we ordinarily do 
about the correctness of our own views, and be more regardful of the 
views of others. In other words, it teaches us the need for humility and 
charity in our intercourse with fellow-men, and impresses upon us the 
need for doing our utmost to,see things not only as they appear to us, but 
also as they may appear to others. The differences between one man 
and another may at first sight appear unbridgeable; but it may be that 
they can be easily adjusted, if only each tries to learn and appreciate the 
others' point of view. In one word, it bespeaks toleration, which, as a 
matter of fact, is a striking feature of all Indian thought. 

* If all knowledge be thus imperfect in its very nature, what is truth? 
The Sáinkhya holds that it is comprehensive knowledge in which one part 
supplements and corrects another. lt is knowledge which knows no 
exclusions or preferences and lays appropriate emphasis on all aspects of 
the object known. It may be asked whether such knowledge is at all 
possible so long as its means continues to.be the internal organ which, as a 
product of Prakrti, is of a triple nature and consists not merely of sattva, 
but also of rajas and. tamas. In answering this question, it is necessary 
to remember that it is not the internal organ as such that limits our view 
of the world in the manner described above; for, in its intrinsic nature, 
it is essentially sattvika and is therefore well fitted to be the means of 
revealing all that is. In point of fact, however, rajas or tamas predomi- 
nates in it as a result of the past history of the person to whom it belongs ; 
e predominance of either that accounts for whatever 
as an organ of knowledge. By subduing these 
elements through proper self-discipline and restoring the internal organ 
to its original purity, man may completely transform his outlook upon 
life and the world. Rajas and tamas cannot, of course, be entirely 
eliminated ; but when the internal organ is purified or 'the "heart is 
cleansed’, as it is said, their presence will be harmless for all practical 
purposes. But it should not be imagined that this complete knowledge 
is merely an aggregate of all possible views of the physical world. It is 


rather an experience in which they have all been integrated and, accord- 
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ing to the account given of it’, is best described as intuitive. It overcomes 
the idiosyncrasies of individual views; but it does so by a synthesis, not 
by a mere summation of them. i . 

In tlis synthetic view, which represents the climax of philosophic 
thought, all things are seen as they actually are. So soon as this whole 
and disinterested truth about the world dawns upon one's mind, one 
sees through Prakrti and realizes its absolute distinctness from Purusa. 
And it is a knowledge of this distinctness (viveka-jüna) rather than that 
of the world as it is, that is stated here to be the means of release. 
Such knowledge is attainable in the present life; and it is the attain- 
ment of it that is the final aim of life according to the Samkhya. 
The whole realm of nature is conceived in the System as leading up to 
this consummation. It is designed for this end and exists solely for it. 
Only the approach to the ideal is through worldly life, the character and 
duration of which depend upon the moral and intellectual equipment 
of particular individuals. But all alike have to pass through the trials 
and troubles of common life (bhoga) before their minds are turned towards 
the final goal (apavarga). It means that the true ideal does not suggest 
itself to any one that has not seen for himself the imperfections of sarsára. 
The Sarkhya ideal of life may appear to be one that can never be actually 
reached ; but what is important to note is the possibility of a progressive 
approximation to it. In the case of all ideals, we may say, it is a continual 


advance in the right direction that matters more than even their actual 
realization. 


reach it, and we have now briefly to consider th 
But before proceeding to its consideration, 


À we may draw attention to 
what is a common feature of all the Indian 


systems. They are motived 
, but also realizing it in 
nt of: truth, in the 


Proper sense of the a speculative notion 


| term, and not merely arriving at 
of it. To give our 


intellectual assent to a doctrine 


life. 


regard to the 
hat are described 
i Yoga-Sütra, Y. 49. 
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as the eight argas of yoga. They are yama or self-restraint, niyama or 
observance, āsana or posture, pranayama or regulation of. breath, 
pratyahara or withdrawal of the senses, dhaàrana or steadying the mind, 
dhyana or contemplation, and samadhi or meditative trance. The aim 
of this discipline is to assist man in the ascent from the narrow view 
congenital to him to the larger vision which brings freedom with it. A 
characteristic feature of it is the gradation in the training which it pre- 
scribes. It recognizes different levels of fitness in the disciples and 
regulates the training accordingly. It does not aim at extirpating evil 
propensities all at once. Another noteworthy feature of the same is that 
it is based upon the psychologically sound principle that vice is not 
overcome by attempting to repress it directly, but by sedulously practising 
the contrary virtue which will eventually supplant it. This eightfold ' 
discipline may be divided into two stages. 

(1) The first is concerned with the right direction of the will, and 
represents the attainment of the good as distinguished from the true. 
We have already mentioned the need for charity and humility in our 
dealings with others. The discipline in the present stage is devised to 
develop this unselfish side in man’s character. More particularly, it 
relates to the acquirement of virtues comprised in the first two arigas of 
yogic discipline, namely, yama and niyama. The former is mostly negative 
and consists of non-injury (ahirsa), truth-speaking (satya), abstention from 
stealing or misappropriation of others’ property (asteya), celibacy 
(brahmacarya), ‘and disowning of possessions (aparigraha) ‘The latter 


is mostly positive and includes purity (Sauca), contentment (santosa), right 


aspiration (tapas), study (svadhyaya), and f devotion to; God (Isvara- 
pranidhana). These together may be described as the ‘ten command- 
ments’ of the Samkhya-Yoga. It is on this'pre-eminently moral foundation, 
and not on the mere cultivation of the intellect, that any spiritual train- 
ing should rest, if it is to be fruitful. Without such a foundation, there 
is no possibility of salvation; and he who lays that foundation firmly, 
even though he may stop short at that, may be taken to have achieved | 


much. 'The key-word to this discipline is impersonality. Man must, 
overcome the egoistic impulse 


s in him, which are the source of so much 
evil in the world. The discipline is consequently ascetic, but it is not 
so in the negative sense of the terny as is shown by the nature of the 
virtues enjoined under t 


he second head of niyama. The impersonal 
attitude thereby attained is known as vairagya, and its cultivation is 


recommended in order to awaken the spiritual will. Any dabbling in 
yoga without this preliminary purification of natural impulses, is fraught 
with danger ; and it is such hasty recourse to yogic practice that is 
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responsible for much of the odium that has come to be attached in the 
popular mind to that discipline. . 
(2) The next stage of the discipline, consisting of the remaining six 
angas, is for the specific cultivation of the power of mental concentra- 
tion. Its details being somewhat technical, we shall refer here only to 
its general features. Of the six angas, the first three are devised to secure 
control of the physical frame with a view to facilitating the control of 
the mind. They refer, as already noted, to right bodily posture, regula- 
tion of breath, and the withdrawal of the senses from their respective 
objects. Of the succeeding three, two assist in getting a direct but 
gradual mastery over the ever-fitful mind. The. objects chosen for medi- 
tation may be any in this stage. The last consists essentially in direct 
meditation on the Sathkhya truth. When success in this final stage is 
achieved, all operations of the internal organ are suspended and spirit 
returns to itself, so to speak. 'The disciple then becomes a jivanmukta. 
He may thereafter continue to live upon the earth, but he is virtually 
divorced from Prakrti and therefore remains ‘far from passion, pain, and 
guilt’. 3 
There is one point in the above account which requires a word 
i od in describing niyama ; but we 
have not, so far, referred to his place in the doctrine at all. Of the two 
Systems to which we have alluded, the Samkhya, in its classical form, 
is definitely atheistic. It believes in the permanence and supremacy of 
Spirit, but knows nothing of God. Here it shows its rationalistic bias, 
for no Syllogistic proof, as is well known 
The Samkhya, no doubt, like 
Philosophy of values: 
Supposed by the reality 


the other Indian Systems, is essentially a 
all that is prc- 
ty of the human 
hich the 'design 
It.is regarded not as 
de design. aesaat itutes the end or final aim of 


indicated by the manner in w 
is utilized here. 


THE SAMKHYA 

conception of Isvara is vastly different from the familiar one of the 
Vedanta. Isvara of the former is one of the Purusas, so that, though 
omnipresent, he is not all-comprehensive. There are other Purusas as well 
as Prakrti to limit his being. Secondly, he is not responsible, in the ordinary 
sense of the term, for the creation of the world which, as we know, is the 
spontancous work of Prakrti. But he is a perfect Purusa and has always 
been so. He is therefore unique, and even the liberated Purusas do not 
stand on the same footing. Still, on account of his perfection, he serves as 
a pattern to man as to what he might become. In this respect, he resembles 
a guru who should likewise be an embodiment of the ideal. Apart from 
serving as an ideal, he, out of his abundant mercy, sympathizes with suffer- 
ing men and helps them to attain spiritual freedom, if they only trust in 
him and meditate upon him. Accordingly, Patafijali recognizes not only 
the yoga discipline as detailed abóve for securing freedom, but also an alter- 
native one of bhakti or devotion to I$vara and communion with him which, 
without all the elaborate preparation of yoga, qualifies one for samadhi— 
the immediate means of release.* 

We have so far referred to the attainment of the good and the vision 
of the true; and the Samkhya, like the generality of Indian doctrines, 
subordinates the one to the other. There remains another value of life, 
viz. the aesthetic, and we shall refer to a few important features o£ 
it before we conclude. An impersonal view of man and nature, but 
devoid of enlightenment in the above sense, is, according to the Samkhya, 
the characteristic feature of aesthetic experience. The narrow view 
common to human life is not overcome here by the acquisition of 
complete knowledge ; but the conditions of ordinary personal life are, all 
the same, transcended, though only temporarily, as in the case of 
The aesthetic attitude is therefore disinterested like the 
edom with it. The detachment characteristic of the 
attitude is the result chiefly of the ideal status of the objects portrayed in 
mt, which divests them of all personal references and thereby renders 
them similar to the actual things as contemplated by the perfected yogin. 
Art, indeed, may be defined as the layman's yoga, for it also affords an 
escape from the 1calm of the gunas. Great artists attain such detachment 
diecily through the impulse they receive from nature—from ‘woods and 
rills, the silence that is in the starry sky, the sleep that is among the 
But that is not so, to any conspicuous extent, as regards 
en they can rise to that level with the help of the 
enius. In cither case, we must note, the stimulus 
although response to it is impossible without 


a jivanmukta. 
insight that brings fre 


lonely hills’. 
ordinary men; yet ev 
artistic creations of a g 
comes from outside, 


t This is according to Bhoja. See his gloss on Yoga-Sütra, I. 23. 
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a certain aptitude in the individual. In other words, the act of will, as 
compared with the acquisition of right knowledge, plays here quite a 
secondary part. The impersonal attitude comes of itself ; it is not sought 
deliberately and found. Speaking of this distinction between the artist’s 
success and the saint's, a thinker,’ who is known to have developed a 
theory of art on the basis of the Samkhya philosophy but with particular 
reference to poetry, states—somewhat exultingly—that the bliss of peace, 
which the yogin strains himself to win, is no match for that with which 
the poetic muse spontaneously requites her votaries. But he is really 
reversing the truth here, because the artistic attitude is temporary and 
will be followed sooner or later by what, in spite of the culture it may 
involve, must be regarded as a lapse into the routine of ordinary life. 
The saint also, who has achieved true freedom, may revert to common life 
from his state of trance ; but it can, in no sense, be taken as a lapse, for 
the knowledge and wisdóm he has gained remain with him ever after, 
inspiring all his thoughts, words, and deeds. 


* Bhatta Nayaka. See commentary on the Dhvanyaloka, p. 29. 
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THE PHILOSOPHICAL PRESUPPOSITIONS OF YOGA 
HE Yoga syste atafijali i imari i 
HE Ye et ot qe dpi ont OA AE 
c e : nly incidental to 
its main metaphysical and ethical purposes. But it differs from otk 
systems of Indian thought, excepting Buddhism, in being more s den "a 
in its handling of psychological problems. The Yoga system dt 5 T: 
to this course almost inevitably by its presuppositions, and so with M^ 
knowledge of those presuppositions it is not easy to understand its ERE 
lines of speculation. The Samkhya-Yoga twins started with a dustin 
of matter (Prakrti) and spirit (Purusa), and although neither could ex jain 
when exactly spirit became involved in matter, both assumed, as aid the 
other Indian systems, that it was possible to put an end to the 
undesirable entanglement of spirit in matter. Both assumed that spatio- 
temporal existence was somehow painful in its ultimate nature, though 
to ordinary minds the world presented many pleasurable aspects ; and 
both concerned themselves with the task of eradicating pain without caring 
dissociation of spirit from matter would lead 


to state precisely whether the 
to some kind of happy existence? Both, again, assumed that spirits were 
infinite in number and that each spiritual being must earn its release from 


the grip of matter by individual effort They agreed also that the final 
state of a released soul was one of splendid isolation (kaivalya)—complete 
freedom from material contact and no communion of any kind with any 
other released soul* In this state of salvation the soul was supposed to 
recover its innate purity, self-illumination, and freedom through the falling 
off of the drapery which served to produce a sense of identity with material 


Although orthodox speculation had a tendency to think that 
from the proximity of an enlightened soul, 


ease o£ spirit were really her doing? (the 
ble of effecting either the bondage or 


existence. 
Nature, of herself, moved away 


so that both entanglement and rel 
soul, inactive by nature, being incapa 


1 Yoga-Siitra (Y. S.), II. 15; Samkhya-karika, 1. 

‘aye Sy Weald; IH. 51; IV. 30; Sam.-kar., 1. 

3 y. S., II. 22; Sam.-kar., 18, 56. So also in Buddhism an arhat is advised to be a lamp 

unto himself; similar is the Jaina belief. 

« y, S., III. 50, 55; IV. 26, 34; Sam.-kar., 17, 19, 21, 64, 68. The term was used in this 

technical sense both in Jainism and in Buddhism. 
5 Sam.-kar.,, 62; also 56 £.; Y. S., I. 18. Bhoja ascribes the association and dissociation of 

nature and spirit to the will of God (Isvara). See Bhoiavrtti on Y. S., 1. 24. 
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the salvation), the general philosophical attitude was that the soul must 
desire, strive for, and deserve its freedom from the shackles of material 
existence. The tentacles of Nature were supposed to be multiform: 
beginning with gross material objects and passing through finer stuff, 


Nature might assume almost the form of the spirit itself to prevent the 
soul from realizing its true essence. This increases the risk of spiritual 
degradation, for under the impression that spiritual safety has been 
obtained the soul may rest in a false sense of security and thus ultimately 
fail to achieve its proper object. Nature, in the course of evolution, makes 
herself almost indispensable to spirit, for she evolves successively into the 
intelligence-stuff (buddhi or mahat), the ego-principle (ahanküra), and the 
eleven organs (the five organs of sense, the five organs of action, and mind) 
to make spirit fit for apprehending the external and internal worlds, and 


she evolves at the same time the objective world of subtle ess 
(tanmatras) and gross elements (mahabhiitas 


of spirit. Nature in this way takes vengean 
original placidity and the equilibrium of 
principles of which she is composed. She n 
the gossamers that, though in reality of the 
is concerned, begin to bind the soul which, 
identification with these evolutes of Natur 
and gets more and more involved in the me 
Yoga system professes to free the soul from 
down a progressive scheme of self-realizat 
knowledge (tattvajnana, vivekakhyati). 

Psychology is to lay bare the process of t 
Progress towards or away from that self- 


with salvation j incidentally it has to dis 
that beset the 
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flimsiest strength so far as spirit 
through its ignorance and false 
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of a disembodied soul (or even a purely spiritual soul) was denied.’ 
Then there is the belt of the external sense-organs. As contrasted with 
the organic sensations mediated by the gross body, these bring reports of 
external objects and fascinate the soul by the beauties of diversified 
Nature. The reaction to sensory knowledge is effected by means of the 
organs of action, and this brings in more knowledge of the external world 
and more material pleasures. Then there is the group of internal 
principles (antahkarana)—mind (manas), ego (ahankara), and intelligence 
(buddhi)—which forms the last and the most insidious chain of bondage 
forged round the soul, Thus the Yoga philosophy reiterates the main 
Upanisadic conclusion that the soul must not be identified either with 
the body or with the senses or with the mind or even with the ego and the 
intelligence-principle, and that one must penetrate into the inner spiritual 
core after ripping open the ‘sheaths’ (kosas) o£ materiality.’ 


THE NATURE OF SELF-KNOWLEDGE 

But how are we to think of the soul apart from these? If the soul 
is the principle of consciousness and matter the unconscious stuff of 
reality, what would remain of consciousness if the necessary paraphernalia 
of cognition were removed? How would a soul function without a body, 
a group of sensc-organs, and a group of internal principles? If the stream 
of consciousness dries up for want of materials and means, how are we to 
know that the soul has not evaporated at the same time? The Yoga phi- 
Gordian knot by denying that the process of awareness in 
ality of subject and object, belongs to the soul as 
? and thus, by introducing the distinction between relational thinking 
it throws to the side of unreality the whole process 
of empirical thought and reserves for the soul's insight the entire field of 
spiritual reality. But the language employed was not always happy, for it 
was often asserted that self-illumination was identical with the knowledge 
of the ultimate distinction between soul and matter (vivehakhyati)—a 
position which would involve the persistence of the knowledge of the non- 
spiritual at least as the opposite of the spiritual reality—as something, 
however diaphanous, from which the self distinguished itself. Possibly 
what was intended was that the rise of pure spiritual insight was identical 
with a cessation of the awaréness of the non-spiritual, the psychological 
duality of compresent subject and object being transcended in a logical 
duality of which both terms could not simultaneously exist. In other 


losophy cuts the 
time, which involves the du 


such ; ] 
and self-illumination, 
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words, we are to understand by the rise of spiritual insight (prajnia) a 
positive realization of the true nature of the self and not a mere coríscious- 
ness of distinction between Nature and spirit." But this introduced a 
second danger. As the knowledge of the self could not be characterized by 
the categories of objective contemplation, it was not easy to say what kind of 
knowledge dawned on the cessation of objective knowledge. Although the 
Sarnkhya had talked of the redeemed soul as eternal, pure, illumined, and 
free, and the Yoga presumably followed suit, it was evident that both took 
insight not as the attribute: but as the essence of the soul, just as the 
Vedanta did in the case of Brahman.? The refusal to regard insight 
as the essence would have landed the Saimkhya-Yoga in the same predica- 
ment as the Nyaya-Vaisesika where the dissociation of spirit from mind 
was supposed to reduce the former to the condition of an insensate stone 
(Sila-Sakala)*—a contingency which the Samkhya-Yoga could not face in 
view of its theory that the soul in its true essence is insight (bodha- 
svarüpa) But omniscience, such as is acquired by the highest sages, was 
not what the released soul recovered on attaining its proper nature after 
the disappearance of the material vestments ; for while omniscience is an 
attribute of the advanced spirit, insight is the essence of the soul released. 
Unlike Jainism, which ascribed to the delivered souls a sort of ubiquity 
and both omniscience and bliss;* the Yoga denied all but knowledge as 
essence to these; its main line of enquiry therefore was directed towards 
emptying the thought-process of all phenomenality in order to arrive at the 
noumenal consciousness of the self. ‘The process consisted in attenuating 
thé phenomenal series with the ultimate object of erasing it altogether from 
the surface of the soul’—no mere improvement of the thought-process could 
lead to self-realization, for the two were entirely different in kind. In order 


to get insight one could not jump off the one into the other but must win 
every inch of ground through the painfully slow and slippery process of 
self-discipline. 


PHENOMENAL CONSCIOUSNESS: ITS NATURE, CONDITIONS, AND TYPES 
The starting point of the en 


i quiry is constituted by an investigation 
into the nature of phenomenal c 


onsciousness, which is an unceasing flow 


svabhava; see Y. S., IV. 18. 
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of cognitive states, using the word ‘cognition’ in its most extended sense 
to include all types of awareness, impulse, and affection. This is called 
cittavrtti, mental modifications or fluctuations of the mind-stuff, the 
word citta being a comprehensive designation of the collocation of the 
five vital airs, the eleven organs (including the mind proper) and the 
other conditions of knowledge like egoism (ahankara) and intelligence 
(buddhi))* It roughly corresponds to the Western conception of con- 
sciousness as a stream in which there are both apprehension of objects 
and appropriation by the self of the states of awareness as its own." ‘This 
aspect of citta is called karya-citta, which is conditioned in the nature 
and extent of its operations by the nature of its organic basis.^ It must 
be remembered that all types of beings are not capable of the same type 
of experience nor do two individuals of the same species agree about their 
mental contents. The reason for this is to be sought in the law of Karma 
which determines what type of embodiment and experience is to be 
expected of any particular embodied soul, when unaided by yogic profi- 
ciency.’ The contracted field of knowledge and activity is at once an effect 
of ignorance and demerit ; for the karana-citta or the potential mind-stuff 
is essentially ubiquitous (vibhu) and yogic practices can recover this poten- 
tial ubiquity in any individual case (the Sarnkhya denying, however, the 
absolute ubiquity of the harana-citta and admitting only its relative 
expansiveness in different types of bodies).^" 

This then is the first handicap which the potential yogin has to meet. 
The citta is not a perfectly uniform pliable stuff—it differs from indi- 
vidual to individual, making the task of one easier than that of another. 
Past karma has set limits to its capacities, so much so that certain types of 
embodiment are only expiatory in character without ‘the right and the 
capacity to improve one’s lot by personal endeavour, just as probably 
other embodiments are only meant for enjoying the fruits of past karmas 
and are equally devoid of the capacity of improvement (the. gods, for 
instance, being regarded by some as incapable of acquiring saving knowl- 
edge except when reembodied as men).^ All individuals ae have 
to begin at the same point on the onward path and the same isciplines 
are not necessary for all to bring about spiritual insight. The citta, 
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again, is differently equipped with instinctive cravings in different kinds - 
‘beings in accordance with the types of their embodiment. As beings have 
been coming and going during the whole period of their eternal life, they 
must have assumed many shapes in the couyse of transmigration and a 
deposit of impressions of those different lives is left in the citta as vdsanas. 
These vásanüs become active according to embodiment, so that a human 
body is never prompted by bovine instincts nor a.cow by human 
impulses ^ These vüsanás are eternal in the sense that they are not 
habits, memories, and dispositions acquired during the lifetime of the 
individual, nor do they disappear like these with the cessation of the body. 
The yogin has to fight not only against visible enemies but also against 


invisible foes ; for, in addition to the conscious contents of his mind, there 
are also native tendencies like natural introversion and extroversion, 
innate propensities peculiar to the species carried over from past lives, 
and also latent deposits (sariskára) of past activities of this life. It is not 
enough therefore to stop the flow of conscious states alone, for latent 
tendencies of different kinds sprout up into overt thoughts and activities 
3o long as they are not totally burnt up by the fire of discriminating 
knowledge (viveka).** ^ When therefore yoga is defined as cittavrtti- 
nirodha (suppression of the modifications of the mind-stuff), it must be 
understood not only as the stoppage of the flow of presentations but also 


as the eradication of those potencies or latent tendencies that generate 
new streams of thought and new lines of action.^ Much of yogic direc- 
tion is therefore aimed at the uprooting of potencies that make for fresh 
bondage through lapse in inhibition. Hence the yogin (in Brahmanism, 
Buddhism, and Jainism) is enjoined to consolidate conquests as well as to 
attack new outposts if he wishes to attain the condition of a kevalin or an 
arhat ; the different samadhis, bhümis, or gunasthana(ka)s mark the line of 
advance in spirituality? and woe unto him who forgets that positions 
attained with arduousness can be retained only by vigilance and effort, 
and that to make no effort to adv t way to court retreat. 


; 1 vance is the sures 
Now this citta, whose modifications must be suppressed in order to 
obtain insight, is not homogeneous in character. There are distracted 
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natures (kşipta), unsteady minds (viksipta), passionate and stupid egos 
(müdha), attentive dispositions (ekagra), and intuitive tempers (niruddAa).** 
The perpetually restless, the occasionally steady, the infatuated, the mono- 
ideistic, and the restricted exhaust the different types of minds, and they 
are faced with difficulties of different degrees and kinds in realizing their 
true selves. We need not refer to the difference in the grades of beings in 
which, according to Buddhism, trance conditions of different orders are 
natural? Men are themselves obstructed by different elements in their 
nature ; the impulsive, the vacillating, the scatter-brained, the obstinate, 
and even the speculative are all infected with a latent danger to a greater 
or less extent. So insidious aré the ways of mentation that alike in truth- 
ful thought (pramana), false knowledge (viparyaya), verbal knowledge or 
objectless and inarticulate thinking (vikalpa), sleep and dream condition 
(nidra), and memory (smrti) we are really carrying on some process of 
raws the soul away from its proper vocation. All 


thinking or other that d 
henomenal knowledge must be closed before 


avenues of empirical or p 
transcendental cognition can arise. 


OBSCURATION AND EMERGENCE OF PURE EXPERIENCE 
'The reason why phenomenal knowledge must be abolished is that it 
d continuance to the operation of non-spiritual factors. 


owes its origin an 
According to the Sarhkhya-Yoga, phenomenal cognition arises when the 
nt but inactive Purusa comes into proximity with non-intelligent 


but potentially active Prakrti and sets up the evolutionary process in the 
latter, Intelligence-stuff (buddhi), egoity (ahanküra) and mind (manas), 
though bearing psychical titles, do not really belong to spirit—they are all 
successive stages in the evolution of blind Prakrti and represent that aspect 
of Nature in which the approximation to the psychic character of Purusa 
ater and greater prominence. The reflection of the Purusa on 
duces an illusory spiritual double and Nature seems 
to have become conscious through this reflected intelligization. Accord- 
ing to a different view, there is a double reflection—that of Purusa on 
buddhi and that of buddhi on Purusa—with the effect that while Nature 
assumes a psychical aspect Purusa begins to identify itself with the in- 
telligized phenomena of buddhi? The effect of this reflection of Purusa 
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on buddhi is similar to that of a motionless person on a rippling surface 
of water: the water bodies forth a man and at the same time distorts 
his real form, stature, and posture. If the man on the shore were to look 
at his own figure in the water, he would be under the impression that his 
whole frame is dancing in the ripples, although as a matter of fact he is 
standing motionless. The apparent process or change is due to the 
medium of reflection and does not indicate the real nature of the man. 
So also Purusa, which is inactive and has no essential relation to Nature, 
begins to consider itself as an active agent and a cognizer of worldly 
happenings as soon as it forgets that its phenomenal double is rcally a 
creation of Prakrti. We need. not discuss seriously the palliating theory 
that Nature evolves in order ultimately to redeem the soul; for it is 
doubtful if without effort the soul would ever get rid of Prakrti, and even 
the cessation of effort in Purusa requires some kind of active participation 
in the plan of salvation by Purusa itself. The whole yogic scheme would 
be unmeaning if no, personal effort is needed to put a stop to the ceascless 
flow of mental states ; what the Yoga probably intended to convey is that 
the sense of effort and appropriation is phenomenal, though the tran- 
scendental operation of the soul must be presumed to sustain the spiritual 
effort and progress. We may, in fact, see here something analogous to the 
distinction between the logical ego and the psychological ego of Kant— 
there is no empirical knowledge of the existence and operation of the 
former either in the Yoga or in Kant. Consciousness is a function of the 
confiuence of the logical ego and the thing-in-itself in Kant; so also in 
the Yoga the noumenal Purusa and the undifferentiated Prakrti must 
co-operate before any phenomenal knowledge can arise and a sense of 
agentship can invade the soul. Without knowledge on the part of the 


phenomenal ego, the thing-in-itself of Kant and the Prakrti of the 
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ejects the pene of ue a wal of ce NA valk s 
á : the Nyaya-Vaisesika 
and the embodied soul of the Jaina, and is thus left with soul as as 
ence much in the manner of Sankara's Absolute. When insight E oM 
wholly immanent and ceases to be transeunt, it ceases to be a form of 
activity ; hence knowledge has very seldom been regarded as a karma by 
indian thinkers. The Yoga does not deny that phenomenal thinking is a 
but it agrees that the rise of pure experience is not a 
In fact we are told that concentration (dhyana) 
nce is lost and the self becomes almost 
the object to be contemplated shines 
e final leap, the spirit loses the 
n the object, and, being divested 
it loses the flow of awareness which is responsible for the 
Like the central point of a revolving wheel the soul 
n the midst of changes— it is the unmoved mover of 
hich, being gradually contracted, leaves the un- 
pointedness (ekagrata) comes nearest 

the yogin is enjoined to cultivate 


form of activity, 
mode of activity at all. 
becomes perfect when self-refere 
emptied of all contents and only 
forth ;? this indicates that, prior to th 
activity that differentiates and reacts Upo 
of all relativity. 
sense of activity: 

remains unmoved i 
the phenomenal series W 
moved mover alone behind.? As one- 


to this ideal of psychical immobility, 


it as a means of total suppression of psychical states." 


THE EFFECTS OF IGNORANCE 

uciveness to the realization of the nature 
of the self divides mental states (urttis) into klista (afflicted or hindered) 
and aklista (unafflicted or unhindered).** The former can all be reduced 
to one category, namely, states of ignorance (avidya), while the latter can 
all be called states of knowledge (prajfia). Now, ignorance takes the 
forms of mistaking the not-self for the self (asmita), the impure for the 


pure (raga), the really painful for the pleasurable (dvesa, inasmuch as in 
red there is a peculiar pleasure attached, though the 


ally painful)" and the evanescent for the eternal (abhini- 
f all these forms of ignorance is that men 


The relation to their cond 


anger and hat 


experience is re 
veía)" The combined effect © 
From this Vedantic leanings of 
with the object of contem lation. 
this point is that while Bud- 
does not leave any permanent 
abiding entity called soul (Atman) is left 


s y. S., HI. 3. 


Yoga may possi? Y - 
32 The distinction 


dhism thinks that 


substance behind, 
behind. 
3 y, S., IL 11, 12. 


“y, So 15; 
ss y, S., IL 29. 
al 


» The terms may 25? be taken in Y. $5 IL. 5 without reference to II. 3. In that cas 
be ex cited to get 


beyond ignorance about the nature of the self, all 
dencies towards harmful things and all Race 


the yogin wou c things, a 
mee towards Pence. Ultimately they could be all reduced to interest in the physical an 
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look upon the pleasures of the body as the delights of the wp the oo 
bodies of friends and relatives (including women) as pure and c in b " - 
really beneficent sufferings of the body as objects of € vc dn 
changing scenes of the mental and physical worlds as constant 3 F oe: 
The yogin must cultivate a habit of thinking in which : Eas E 
appear in their true perspectives—the attractions of the goa E E 
the pleasures of the senses, the- delights of the body, and the Bride 
possession would all disappear; even the distinction between si. 
(punya) and vice (papa) would vanish, for this is true only of the phe 
nomenal ego, and not of the transcendental self.” It is not enough to ki 
the manifestations of the afflicted states; for in addition to the condition 
of active manifestation (udāra) these states are sometimes intercepted by 
other states (vicchinna), sometimes they operate with reduced intensity 
(lanu) through the practice of certain forms of meditation and activity 
like study, austerities, ctc., and sometimes they even sink below the level 
of consciousness and lie dormant (prasupta) in the form of vasands (latent 
tendencies) and karma$ayas (latent deposits of past actions).°* One must 
get rid of these root and branch, and burn up the possibility of future life 
not only by ceasing to have any hankering after it but also by taking steps 
to destroy its conditions. In this matter the yogin must go against the 
inclination of the natural man whose constant prayer is that he may 
continue to live and not be destroyed—a continuation of phenomenal 
existence that embraces both this life and the life hereafter? He must 
not even aspire after a higher form of existence like that of gods or dis- 


embodied beings (videhalinas and prakrtilinas) ;*° for even these are born 


apathy towards the spiritual. The Yoga reiterates in II. 15 the Buddhistic dogma that all is 
ultimately painful. 

TY Se 1L. 14: AV, thes 

z YS D14. -See also I. 50-51; IV. 9. 

SY. S. IIo 0; IV. 10. 
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kalpika, the beginner whose practice of vairāgya i i s chee qw 
knowledge of other minds; madhubhümika, 


the world of external objects and his sense- 


one who, riptures -/£ravana 


or inference reflecting upon th 
obtains the truth-be. 


second class who may in this way be defle de oot "i deua wi mp m 
Joys. "The third class is described as stz is 
class is Possessed of the seven Stages of insight as descri 
Stage, at which thinkables end, there remain tH "rs 
it is called atikran 

remains to be know lelism of these fo 
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and dissolved, and birth in any form is bondage. Brahmanism, Buddhism 
and Jainism are singularly unanimous on the point that attaining a ishet 
form of phenomenal existence is not the ultimate objective of a spiritual 


aspirant. 


THE PROCESS OF RIGHT COGNITION 
Now, the indispensable condition of all spiritual advance is the culti- 


vation of dispassion or detachment (vairügya)—not in a spasmodic fashion 
but in a systematic way (abhyasa)." A person must be habituated to dis- 
criminative knowledge, and this habit can be established only by long 
practice, with no exception on any pretext, and with faith in its utility 
and efficacy ; in fact, the Yoga gives the same direction for the’ formation 
of habit as William James does? In spiritual matters, a further 
condition is the cultivation of a spirit of detachment which in its 
advanced form takes the shape of loss of interest in both seen and 
revealed objects (drstánusravikavigaya)^—in sensible objects like women, 
food, drink, power, etc. and in revealed objects like heavenly joys and 
states of disembodied existence. The Yoga system advises control of 
affections as the indispensable condition of the disappearance of the 
phenomenal world. So long as we retain interest in any object, we are 
bound to notice its presence and feel the effects of that knowledge ; even 
subliminal cravings are to be checked by suitable means to ensure perfect 
freedom. The process starts with a desire that the senses should not 
stray into the fields of their normal activity: this is the condition of the 
striving (yatamana). The next stage is represented by the knowledge that 
interest in certain objects has ceased but not in others: this is the condi- 
tion of differentiation (vyatireka). The third stage is attained .when 
interest in sense objects has completely ceased, but there still lingers a 
residual anxiety in the mind (whence it is called one-organed, ekendriya). 
Students of abnormal psychology will readily remember cases of anxiety- 

e knowledge of the originating 


neurosis (and anxiety-hysteria) where th 
cause bas disappeared from conscious memory and yet the affect appears 
It is only when this stage is crossed and the state 


in the form of anxiety. ` s 
nd unseen delectations arises that the condition 


of detachment from seen a i 
known as control (vasikara), which is the highest form of lower detach- 


ehendriya, rfecr, but in vasikara vairagya there is the same apathy towards 
heavenly (and worldly) joys as d madhubhümika see Y. S., I. 15). For 
the literal use Lou = 
«y, $, T. 1214. Be Os 
ir » "n J. 14. See James, Principles of Psychology, I. pp- 123-7. 
ay, §., I. 15. See Sürm.-kür., 
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ment (aparavairügya), is said to have been attained.“ aero this ne 
is paravairāgya, highest detachment, in which complete indi es E 
to the elements of nature (gunas) is reached because of self-know edge ; 
and this discriminative knowledge becomes the cause of salvation only 
when it is never disturbed or broken (aviplava) by a return of the con- 
sciousness of the subject-object or the agent-patient relation. , 

Side by side with the control of the emotional aspect of mental li e 
there goes on a transcendence of crude cognitions in a progressive fashion. 
Every phenomenal cognition implies three factors, namely, the yon 
(grahitr), the process of knowledge (grahana), and the object to I apes 
(grahya)—a trinity which noumenal knowledge wholly transcends. T e 
citta or mind-stuff has a tendency to identify itself with the object which 
it cognizes when its fluctuations are weakened ; if its activities were 
absolute in character, then there would be no possibility either of im- 
provement or of final liberation. Henee the importance of ‘fixing the 
tmind-stuff upon the right object, for what a mind thinks it tends to 
become. The Vedantists say that the knower of Brahman becomes 
Brahman ;*the Yoga admits the truth of this proposition to this extent that 
in phenomenal cognition it is an advantage to fill the mind with proper 
objects of contemplation, for the mind tends to empty itself (svaritpa- 
$ünya) and reflect the character of the object (arthamatranirbhasa) with 
the development of concentration.‘ When the yogin is asked to concen- 
trate his mind on some dispassionate soul (vitaragavisaya), as, for instance, 
on Buddhas and Jinas in Buddhism and Jainism respectively, or on 
I$vara, the omniscient and eternally free Lord and Instructor of the 
whole world, in Hinduism,** the hope is entertained that by so doing he 
Would rise at least partially to the height of his ideate and speedily bring 
about his own salvation. Similarly, i£ the Upanisads could compare the 
State of dreamless sleep to the intuition of the Absolute, because in that 
condition all externality and duality disappear, the Yoga system could 
advise the novice to take dream (where external knowledge is at an end 
and only internal knowledge persists) and sleep (where both external 
knowledge and internal knowledge are at an end) as objects of concentra- 
tion, for in that case the cessation of mental fluctuations, as in those condi- 


** Tattvakaumudi on Sarh.-kar., 23; Y. S., I. 15. See Vijüana Bhiksu, Yogasarasangraha, Il. 
Sce Brill, Psychanalysis, p. 89 f. (esp. p. 99). a D EE d d 
al So L 16; II. 26; HI. 9-12. 
MIS: 
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-Upanishads, p. 24 rd Siruiiadic Philosophy , 


» P. 125; also Deussen, The Philosophy of the 
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tions, would be easily attained.” In this way the mind can use any physical 
events or operations as objects ;? the one principle that cannot be made 
the object of concentration is the self, which is always the subject, though 
not in the phenomenal sense of being the possessor (ego) of states or 
objects. Even God and other spirits are therefore possible objects of 
phenomenal cognition, but not so the soul itself, for in absolute cognition 
the soul loses all sense of duality and becomes isolated (kevalin).^* 


THE STAGES OF CONCENTRATION 
he path to liberation lies through 


It has already been remarked that t 
] uses the phenomena of Nature 


the fields of Nature herself—that the sou 
themselves to conquer her finally. The process of conquest consists in the 


different kinds of knowledge in the citta corresponding to the different 
kinds of Nature's manifestations. Thus, the ordinary mind is filled with 
contemplations of the grosser aspects .of Nature—the products of the 
mahabhiitas which Prakrti evolves last. Using a word which is common 
with Buddhism but not entering into such niceties of distinction as Bud- 
different kinds of intellection (mano, citta, 
53 the Yoga calls this stage of knowledge 


savitarka samadhi—here the mind synthesizes its impressions and ideas into 
the percept of a gross object like a cow or a jar and keeps itself fixed 
thercon."! In this stage all the elements of perceptual knowledge, namely, 
the sound (sabda) or the name, the meaning (artha) conveyed to the mind, 
and the actual object (vastu) are all rolled up together so that the experience 
is as 1nuch a mental as a physical fact. The duality of subject and object 
its full significance, present in this cognition, and the mind does not 
rise here above the relativity which all concrete knowledge implies, the 
knowledge of one object being dependent upon a contrast with that of 
others. Now this gross cognition can be superseded either in respect of the 
objective content or in that of the elements involved. Thus, when the 
three elements of sound (in the case of auditory cognition), meaning, and 


vedana, vinnana, sanna, etc.) 


is, in 


ifüradi poi he sleep must be of sáttvika quality 
so y, S., I. 38 (the Tattvavaisaradi points out that the p 1 quality, 
em y.  iccompanied by the memory on waking that we liad slept wel). Sleep 
itself ‘however is a hindrance as- it dominance of the tümasa quality. In 
Buddhism also torpor is condemned, à as permitted to the arhat to take a 
periodical repose. _ A. F. Rhys Davids, Bud. Man. of Psy. Eth., P- 312, with footnote 2). 
51 y, S., I. 33. 
SM 25; III. 50; IV. 34. 

E ion I 18, 20 2 pavids, Buddhist Psychology, Ch. III; S. Z. Aung and C. A. 
Rhys Davids Compendium of Philosophy, P- 12 fo p- 94 f; C. A. F. Rhys Davids, Bud. 
Man, (of KN P Phe term is found in the Nikayas in the sense of attention applied (C. A. F. 

hys Davids, Comp. of Ph., p. 95; sce esp. 


5: y, S., I. 42- A 

rds ye "97, 110; Aung and Rhys n2 3 

poy Daras mS Eo" kiia p. 10, f.n.l. where the distinction between vitakko and vicaro 
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object intended are reduced to the last, i.e. when the mind understands the 
nature of objects in a direct fashion without the help of words or psychical 
doubles, we reach the stage of nirvitarka samüdhi. Words often tend to 
conceal the real nature of an object and also to produce the illusion of a 
sensible content (as in the case of negative words), whence the mental state 
called vikalpa follows." It is necessary to rise above the complication of 
knowledge by verbal and meaning factors and to get a direct unverbalized 
knowledge of things, such as is possessed by babes and deaf-mutes: ** when 
this is accomplished the savitarka stage is superseded’ by the nirvilarka stage 
and knowledge about things is transcended in a direct acquaintance with 
them. 

. But the yogin must go beyond this stage of gross content altogcther 
and try jo grasp the subtle elements of Nature (tanmatras) in their true 
essence. Here also the first stage is characterized by verbal complications 
as in the case of gross objects and it is only at the end that the mind 
grasps the nature of the subtle things without these complications, 
The two stages here are respectively called s, 
tive and super-reflective, in contrast with s 
templative (or deliberative) and super-cont 
latter types deal with objects whose exist 


experience, the former types deal with objects whose existence can only 
be indirectly proved, so far as ord 


inary minds are concerned. It is 
claimed, however, that the yogins are able to know even these subtle things 
directly after they have acquired certain powers by the practice of medi- 
tation. We are told, for instance, that in savicara samadhi the yogin 
acquires the power of knowing such subtle things as atoms (which are 
invisible to ordinary persons till three binary atoms have formed a trasa- 
renu or the minimum visible magnitude), space, time, air, manas, and 
even the laws of morality by direct experience.^ The list varies from 
System to system, but there is a general agreement tl 


hat the obstacles that 
Prevent the grasp of subtle and supersensible things in the case of 


avicüra and nirvicara, reflec- 
avitarka and nirvilarka, con- 
emplative, because while the 
ence is a matter of ordinary 
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ordinary men do not operate in the case of the yogins who can 
sec through the non-spiritual character of even the subtle manifestations 
of Nature. An instructive parallel to the distinction between savitarka 
and savicara is the Kantian distinction between forms of intuition and 
categories of the understanding—the former being apprehended direct 
and therefore requiring only exposition, and the latter being known only 
indirectly and therefore requiring deduction; to a yogin both the gross 
and the subtle are matters of direct knowledge, though to the ordinary 
individual the one is sensed and the other inferred. In the mirvicara 
stage the yogin gains a direct non-conceptual non-verbalized knowledge of 
these subtle things." 

But even this stage is transcended when the fogin passes on to the 
sünanda stage. After he has discovered that neither the gross nor the 
subtle things of Nature are really final objectives and that identification 
with neither in a state, technically called samapatti (a term probably 
borrowed from Buddhism), where the object alone seems to exist and the 
self-reference is almost lost, is conducive to the realization of the true self, 
the yogin passes on to still more subtle forms of Nature to discover if the 
self could be found there. There is some difference of opinion about the 
things that should be included within the class of 'subtle objects', but the 
general tendency is to include within it everything of Nature, exclusive 
of the gross objects of sense, in which the elements of rajas (activity) and 
tamas (inertia) preponderate."* This leaves the sense-organs, which are the 
products of ahankara under the influence of the sattva (purity, balance) 
element, and also buddhi, and possibly also ahankara itself if we take the 
alternative view that it is not out of ahankara but out of buddhi direct 
that the objective series of tanmatras and mahabhiitas and the subjective 
series of ahankara and the sense-organs developed on parallel lines. In 
sünanda samadhi the yogin may be supposed to gain an insight into the 
nature of these subjective or, rather, illuminating principles, with the 
which Nature evolves. We may, in fact, think that 


exception of buddhi, : à nk tu 
Vacaspati Misra holds, there is an identification 


in sananda samadhi, as 


*! Pyasabh. on Y. S. I. 44. 

9 See Rhys Davids, Bud. Psy. P+ 114. 

u Ti M om divergence of view ‘about, the proce: 
to the Man of perception and action, manas and the tanmatras and also about the element 
that predominates in each case. The Samkhya-karika (Sls. 22, 24) upholds the classical 
view and most of the commentators accept the same. The other view is represented by 
Vijñāna Bhiksu who derives the parallel series from buddhi (see Radhakrishnan, Ind. Ph., 
IL p. 269, f.n. 3). This seems to follow Vyasabh. on Y.S., Il. 19, but the commentators 
on the Y. S. are not unanimous on this point. For a thorough discussion of this matter, see 


Dasgupta, St. of Pat., p. 60 f. 
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with the grahana or means of knowledge just as in savitarka and rers de 
samadhis there is an identification with the grahya or objects of knowledge. 
But the real difficulty is to understand why the term ānanda (and some- 
times also nirünanda to indicate the super-ananda condition)" should be 
‘used. Do we have here the psychic process that is designed to get rid of 
raga and dvesa that attend the knowledge of the phenomenal world and of 
which the residual effect remains in the form of anxiety when the object- 
consciousness disappears? In that case there would be some sort of relation 
between the five klista states and the five kinds of samadhi (including the 
highest), although even then there would not be a strict one-to-one relation, 
as savitarka and savicara would jointly correspond to abhinivesa ; raga 
and dvesa would jointly have sünanda as corresponding ; and süsmita and 
asamprajnata would correspond to asmità and avidya respectively. But the 
statement that the states of the five klesas are suppressed by dhyana lends 
colour to the supposition that a correspondence with the five types of 
samadhi was intended in some way.” The other supposition, namely, that 
the affective residues of cognitive states are intended, cannot be altogether 
barred out, and we. may believe that before the self finds out that no kind 
of cognition, not even the sense of personal identity, is really self-knowledge, 
it has,to rule, first of all, the affective self-feeling out of court. The 
tendency, for instance, to identify the self with coenaesthesis, organic 
sensation or the feeling arising out of the proper or improper functioning 
of the bodily system, must. be abandoned, for the self can have nothing to 
do with anything that is of the nature of a disturbance and that makes 


for clinging to mundane existence through its hedonic effects. In the 
sananda state this identification w 


ith the psychical accompaniments of vital 
functions is effected only 


to be transcended in sāsmita samadhi. It is 
also likely that by sánanda samadhi was intended the attention paid to the 
stream of awareness as such, as distinct from the objects revealed therein 
and the self-consciousness attending it. This would mean that the mind 
could attend to its own subjective states without reference to the objects 
of the physical world which they originally revealed to the spiritual novice. 
This does not explain the term ünanda but would satisfy Vacaspati 
Misra’s division of samadhi into three classes of which the second has 
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reference to the process of awareness, provided we do not mean by grahana 
the sense-organs but the process of thought that apprehends.*? of ; 
But the yogin can go further. He may transcend both the object and 
the process of thought and fix his attention on the consciousness of self 
itself. We have already seen that this self-consciousness is only Phenome- 
nal, for here there is a reflection of the Purusa in the Janus-like buddhi 
whereby an illusory self-sense is generated in the first evolute of Prakrti, 
namely, buddhi or mahat. Nature is so transparent in buddhi, owing to 
the preponderance of the element of sativa, that the self has great difficulty 
in dissociating itself from the consciousness of self, the ‘I’ from the ‘me’, 
the transcendental self from the phenomenal ego. Buddhi and ahankara 
are the two principles which closely operate together in producing individ- 
ual centres of cognition, affection, and conation ; and although they require 
the help of the sense-organs to come into contact with the external world, 
they are sufficient by themselves to generate, or at least to conserve, a 
sense of private ownership of ideas and actions. Buddhi, like the nous in 
Plotinus, supplies the principle of intelligibility to Prakrti which, like 
the One or Being of Plotinus, would remain unmanifested (avyakta) 
without its aid. But intelligibility in general becomes particularized 
ego-making principle, which canalizes intelligibility 
els and lays the foundation of personal ownership. In 
the sasmita samadhi the self concentrates on the sense of personal cognition 
and effort only to transcend that state also." It discovers that the sense 
of personal identity is also phenomenal and depends upon the compresence 
of Prakrti and Purusa—the former supplying through buddhi and 
ahankara that medium in which alone Purusa could produce an image of 
itself and a sense of personal identity. But this is the stage hardest to 
overcome, for here the identity with the real self is. so close that most 
people stop here, thinking that the final stage has been attained. As a 
matter of fact, the Yoga-Sütra refers to two classes of beings—the videhalinas 
and the prakrtilinas—both belonging to the bhavapratyaya class or the 
class of beings who are born without organic encumbrances like our own, 


through ahaùkāra or 
into individual chann 
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sense-organs. We ma he different kinds of senses possessed by different kinds 
of beings, both sessil 


an hanküra. . The first would - 
gue See his commentary 


e and moving, or the sense-o 
ld be the cosmic, the second the gross, and the third the 


on Y. S, 1. 41. 
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and possessing a natural capacity to know themselves if they would Shaler 
off the little ignorance that keeps them from salvation The an is B 
upayapratyaya or one who has acquired his discriminative imi ta se d 
adopting proper means ;™ but he is not in any way inferior to the s — 
two classes of beings, for he can win his salvation by going beyond the stages 
of sananda and süsmita samadhis in which these classes are held fast.? It 
is not enough to renounce the world or practise austerities—the yogin 
must gain complete insight into the distinction between his self and Ian 
phenomena of the physical world, and thereby win his freedom, if he wishes 
to avoid the condition in which the gods or some other types of beings, 
caught in thé finer meshes of Nature, are at present. He must know that 
no amount of introspection or knowledge through buddhi would ever give 
a knowledge of the noumenal self, for in the enipirical condition the self 
can be inferred from the operations of buddhi but never experienced 
directly—we get the ‘me’ or the object-self but never the ‘I’ or t 
self as this can never be objectified without absorbing material factors like 
buddhi, ahakara, etc. Extremes have a tendency to meet, for the Sceptics, 
the Behaviourists, and the Patafijalites are at one so far as the value of 
introspective knowledge is concerned, as al] deny its validity for the purpose 


e£ self-knowledge : but while the Sceptics and the Behaviourists w 
that the self is non-existent, the Patafijalites w 


some other method of knowledge to be know 

It is evident that after the savilarka sta 
that are more or less supernormal, for 
experience of the subtle elements or th 


in which the sativa element has completély subordinated the other elements 
of rajas and tamas. When therefore these four kinds of meditation are 
called samprajñāta samadhi, we are to understand by the term the kind of 
knowledge in which the duality of subject and object is present, though the 
object may vary from gross things to subtle, and even so-called psychical, 
entities, and the cognizer may be a novice in the art of concentrated think- 
ing or a spiritual adept. It is instructive to compare this Yoga s 
the Buddhistic system of jhana (dhyana), for it would show not 
the Practical part of the mind-training was similar 
Sünanda may have been borrowed from Buddhisti 


he subject- 
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origin forgotten. In the Anupada-Suita (Series-Discourse) occurs the follow- 
ing seriation of the concentrated states: i 

‘For instance, bhikkhus, Sariputta, aloof from sensuous desires, aloof 
from bad ideas, enters into and abides in First Jhàna, wherein attention is 
applied and sustained, which is born of solitude and filled with zest and 
pleasurable feeling. And the presentation in that First Jhana, to wit, 
thinking applied and sustained (vitakka, vicira), and zest and pleasurable 
feeling (piti, sukha) and singleness of object (citt’ekaggaia), and contact, 
feeling, perception, volition, consciousness (citta), desire (chanda), choice, 
effort, mindfulness, indifference, adaptation of attention (manasikara)— 
these are for him serially determined ; these, as they arise, are for him 
things understood, and as they are present and as they depart, are for him 
things understood.’** 

A similar seriation is to be found in other places too. Here, for 
instance, is another description of 'right concentration': 

"When aloof from sensuous ideas, aloof from evil ideas, he enters 
into and abides in First Jhàna, wherein attention is applied and sustained 
(sa-vitakka, sa-vicara), which is born of solitude and filled with zest and 
pleasant emotion ; when next, from the subsiding of attention applied and 
sustained, he enters into and abides in Second Jhana which is inward 
tranquillizing of the mind, self-contained and uplifted from the working 
of attention, is born of concentration, full of zest and pleasurable emotion ; 
when next, through the quenching of zest, he abides with equal mind, 


mindful and discerning, experiencing in the body that pleasure whereof 
“Happy doth he abide with even, lucid mind,” and 


the Aryans declare: 
so enters into and abides in Third Jhana ; when next, by putting away 


both pleasant and painful emotion, by the dying out of the joy and misery 
he used to know, he enters into and abides in Fourth Jhana, that utterly 
mind, wherein is neither happiness nor 


pure lucidity and indifference o 1 
unhappiness—this is the training of the higher consciousness. "* 

We may very well believe that the Buddhistic ideal of realizing the 
non-permanent character of the ego finds its parallel in the yogic ideal of 
transcending the asmita stage. Both the systems -hold that the stream of 
thought which is responsible for the generation of the ego-sense must be 
stopped, even though an ultimate divergence of views becomes noticeable 
when the question of a transcendental self arises. The Buddhist tran- 
scends the ego-stage only to realize nirvāņa and the yogin goes beyond the 


empirical ‘ego to realize the noumenal self. : í 
The Yoga analysis practically stops here and we pass on immediately 


Davids, Bud. Psy., p. 97. 
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to asamprajiiata samadhi or concentration where the ei nar a 
reduced to mere disposition (samisküra) and where thercfore a = 
involving the duality of subject and object has ceased." p un E 
indications in the Yoga-Sütra itself that other stages of the soul's grow 


were once known, and possibly for these it is best to turn to Buddhistic , 


literature from which most probably the stages were borrowed. We have 
already referred to the four trances (jhāna); but here are some e 
stages of knowledge which spiritual advancement possesses scrially. us 
it is described of Buddha that after he had instructed his disciples, on the 
eve of his decease, to work out their salvation with diligence— 

‘The Blessed One entered the first trance ; and rising from the first 
trance, he entered the second trance ; and rising from the second trance, 
he entered the third trance ; and Tising from the third trance, he entered 
the fourth trance ; and rising from the fourth trance, he entered the realm 
of the infinity of space ; and rising from the real 
he entered the realm of the infinity of consciousness ; and rising from the 
realm of the infinity of consciousness, he entered the realm of nothing- 
ness ; and rising from the realm of nothingness, he entered the realm of 
neither perception nor yet non-perception ; and rising from the realm of 


neither perception nor yet non-perception, he arrived at the cessation of 
perception and sensation."* 


In the Visuddhi-magga we aré told?* that a limit 
this condition by the concentrated mind, prov 


of life, or respect for the Order, or a summons 
interfere, and that when 


the process of never-retur 
this life) or attains the fu 
inclined to nirvana, w 
between a dead man 


m of the infinity of space, 


of time may be set to 
ided that the termination 
from the teacher does not 
à person rises from this condition he completes 
ning (ie. he will not be reborn after the end of 
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THE STAGES OF SANCTIFICATION 

Echoes of these are to be found in the Yoga-Sütra, for we are told 
that it is possible for the yogin to realize a sense of escape from the 
trammels of the body in the state of attention (dhàrana) called mahavideha, 
which may be either relative (Aalpita) when the knowledge of the body 
from which escape has been effected persists, or absolute (akalpiia) when 
even this knowledge drops out. We are also told that a yogin attains the 
infinity of consciousness in the state called viśokā (or jyotismati—a term 
reminiscent of the Buddhistic arcigmati, a condition in which the residues 
and passion are burnt up by practices conducive to the perfec- 
tion of bodhi). There is also a reference to the condition of mind in 
which there is a sense of the body being expanded to infinity (ananta- 
samapatti) and which favours fixity of posture (asana).** It is true that 
the finer distinctions of the Buddhistic aritpa-jhàna in which the individual 
or less into a cataleptic condition® are not so nicely drawn 
e general outlines are the same and even the 


graduated sense of nearing the goal is present in both the systems. Thus 
in the doctrine of prajñā or insight, which is described as sevenfold and as 
advancing by stages to the highest (prantabhim?), we are told that a yogin 
passes through the four stages of kāryavimukti (release of insight from 
effects) and the three stages of cittavimukti (release of mind-stufl) as soon 
as the defilements due to impurity disappear and discriminative knowledge 
He has a knowledge that the things to be escaped have been 
thought out, that the causes that produce the things to be avoided have 

the escape has been perceived through restricted 


dwindled away, that : is ami 
mentation (nirodha-samadhi), that the means of escape, namely, discrimi- 
native knowledge, has been cultivated. These four stages, we may suppose, 


after the vasikara stage has been attained in the path of concentra- 
es of cittavimukti do not depend upon effort but represent 
stages of dissolution of the objective or phenomenal order 
ve condition has been attained. They are that 
telligence-stuff is at an end, that the gunas are 


of ignorance 


passes over more 
in the Yoga-Sütra, but th 


ariscs.** 
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being dissolved into their ground which also is disappearing, that E e 
has. passed out of relation with the gunas and become isolated ( oe 
and pure (amala). The yogin in this condition is called Mime { por A 
and it is implied that he possesses a knowledge of the stages through i iigh 
he has passed on his way to liberation, though the last three stages are 
more or less automatic after discriminative knowledge has been estab- 
lished." These stages are not identical with the ten stages of a Bodhisattva's 
perfection (dasabhümi) in Mahayana Buddhism ;** but the fact that the 
Buddhistic tenth stage, dharmamegha, turns up without context in the 
Yoga-Siitra®® shows that the Yoga manual possibly knew also of these stages, 
perhaps in a vague and distorted way, and used only the last stage in its 
scheme of liberation. Similarly, the word &varana to indicate the veil 
which keeps the soul from its freedom is probably more technically used 
in Jainism and conveys a similar sense in the Yoga-Sütra also ;°° but se 
Jaina term gunasthüna(ka) to indicate the stages of spiritual progress 
corresponding to the daíabhümis of Buddhism was not accepted. "The 
moral discipline of the three Systems is more or less uniform because the 
soul’s impediments are identical, but the psychological analysis is different 
in each owing to the different philosophical presuppositions of the three 
Systems. Still, it appears that Buddhism and Yoga move in a similar 
atmosphere of thought, possibly because both had a background of 
Samkhya philosophy. The similarity becomes greater if the vibhiitis or 
magical powers are taken into consideration and also the objects and 
methods of meditation ; but as these are partly extra-psychological, we need 


not bring out the similarity by detailed comparison. Both believed in a 


complete transcendence of discursive reason and in the attainment of a 
State of cognition to which empirical mind could lay no claim. 


What happens to the soul after the kusala condition cannot, from the 
nature of the case, be described, for the conditions of empirical knowledge 
all disappear then and the self regains its proper nature. Although 
described as witness (saksin), seer (drastr), and knower (jRatr) 


the transcendental self is really known only indirectly by a kind 
cation so long as the condition of empirical knowledge persists.?? 
has evolved to ensnare and 


í liberate the self ;” the 
the divergence of Nature and spirit is owned b 
buddhi. des of knowledge, 


of states, 
of impli- 

Nature 
progressive knowledge of 
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the sense of self unaffected ; as the impurities fall off, the realm of the 
knowable begins to shrink without affecting the sense of the knower. All 
these imply that there is a self behind the states; but as the states are 
inessential to its existence, inasmuch as they might be suppressed altogether, 
.the self must be construed as a spiritual essence which is experience itself 
without the attributes and limitations of empirical personality. Language 
was not devised to indicate this spiritual condition—hence the mystery of 
the self's nature remains ever unsolved to those who are in the empirical 
plane. All that we are permitted to know is that in that condition the 
fluctuations of consciousness are at an end, the sorrows of life haye all 
disappeared, the residues of the moral life (good or bad) have all been 
burnt up so far as future embodiment is concerned. The Yoga system did 
not acknowledge the possibility of knowing that one more life remained 
to work off the fruits of action; as Buddhism did in its doctrine of.the 
once-returner (sakrdagamin) ; for it denied that after the saving knowledge 
had dawned there was any chance of rebirth, though in its doctrine of 
sevenfold insight it did admit a knowledge of the dissolution of the material 
conditions of the bound soul. Buddhism itself acknowledged that such 
knowledge was transcendental (lokuttard) and was higher than that 
experienced in the kamaloka, the rüpaloka, and the arüpaloka, but it also 
held that the consciousness of the never-returning and that of the arhat 
were higher in the scale than the consciousness of the once-returning.”* 


OBSTACLES TO CONCENTRATION 

We may now leave these transcendental states aside and turn to the 
more immediately useful materials furnished in the Yoga-Sütra to bring 
about the complete cessation of mental states. A careful analysis was made 
of the impediments to concentrated thinking and moral earnestness, and 
practical steps to overcome them were laid down. As is natural, the 
obstructions to meditation come in for fuller treatment than the aids and, 
even in the list of accessories, inhibitions figure quite prominently. It 
may be presumed that the Yoga as well as Buddhism knew of the usual 
methods of facilitating concentration by choosing the right time, place, and 
circumstances. The Svetüfvatara Upanisad, the Maitrāyaņı Upanisad, and 
1 the Bhagavad-Gità) show Sainkhya-Yoga leanings 


the Katha Upanisad (and w : 
t he characteristic yoga practices can be 


in a systematic way 3°° but some of t 
traced back to much earlier literature and the psychological processes 
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involved: in contemplation and concentration were quite familiar phe- 
nomena before the Yoga-Sütra systematized them.*° - 

The obstacles to concentration were classified under different heads: 

sickness . 

It ee en that the humours of the body, the secretions and the 
sense-organs were to be kept in proper order before yoga in m 
factorily practised. In later Yoga works, like the Hathayoga-prac ipika, it 
was mentioned in fact that yoga itself kept the body in a healthy condition, 
Various indications about the progress of the mind towards yoga were 
found in the proper functioning of the different systems of the body. In 
the Hatha-yoga minute prescriptions about ridding the body of all = 
purities were laid down? and the results attained were heightene 
sensibility, increased control over the activities of the body (including 
levitation, immersion in solids, walking on fluids, €etc.),"" and even the 
power of voluntary death. Continence and restraint of various kinds were 
as much in the interest of the body as of the mind and were accordingly 
prescribed, Over-indulgence and improper diet were taboocd for the same 


reason and fasting and austerities, in so far as they did not endanger life, 
were recommended. When yoga is established the 
Clairaudience, etc. are ol 


and future things,!° 
include the disappeara 
tions of the mind in ti 
and decays, 


posture 
hen he is in a delirious 
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preponderance of phlegm, or of the mind- 
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So it is not enough to possess the capacity of concentration—one must 
actually will to exercise that capacity. A yogin may fail for lack of drive 
just as he may fail for lack of energy. 


(c) Doubt ; heedlessness 
It is not enough to possess the will and the energy to achieve con- 


centration: one must also hold fast to a single object and persevere in 
the attempt to grasp it completely. The lack of definiteness gives us 
doubt (samsaya), where the mind is assailed with alternative thoughts and 
the necessary faith in the sole efficacy of the ideate is absent. Heedlessness 
(pramüda) is a lack of reflection upon the means of attaining concentra- 
tion :.'"' here there is no doubt about the object of knowledge, but steps are 
not taken to bring about the concentration by the adoption of appropriate 
means. 
(d) Failure and instability in attention 

It was found, however, that in spite of their willingness and applica- 
tion some could not attain a particular level of concentration. These 
could not make any progress in their spiritual quest. The explanation of 
this type of distraction is not forthcoming in the Yoga-Sütra, but possibly 
it is duc to congenital impediments or subconscious opposition. In its 
comprehensive scheme the Yoga system repeatedly draws attention to the 
necessity of taking the residues of our past thoughts and actions into con- 
sideration, and we may very well suppose that the past takes its vengeance 
on the present by obstructing progress. 

It may so happen, however, that a position is won with effort, but 
very soon it is lost again. It is not enough to secure an advance—it is 
necessary to retain it also. In spiritual matters, not to advance is to 
recede ; and so effort is necessary to maintain positions by trying to go 
beyond them. The tendency to slide back to an inferior position, which 
does not require much effort to retain it, is a danger which always besets 
the path of the spiritual aspirant. i Hence continual effort is needed to 
keep up one’s attainments in the spiritual domain. A yogin should never 


be satisfied with anything less than total suppression of the modifications 
of the mind-stuff, or even the intermediate stages attained would slip out 
of his grasp. . 
(e) Worldliness ; erroneous perception 

One of the gravest impediments 15 moral defect in the shape of greed 
or addiction to objects of sense. If the purpose of yoga is to draw the mind 
away in the interest of the spirit from thoughts and impulses leading 
to the recognition of the material world, it is obvious that excessive 
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fondness for the world of sensibility would obstruct the effort to detach 
oneself from empirical thinking. The yogin must therefore cultivate not 
only a habit of thought but also a habit of action conducive to the attain- 
ment of the maximum spiritual height. He must control his feelings as 
well as'his thoughts and actions. So long as the desire to enjoy persists, no 
amount of intellectual effort to fix the mind on higher things would 
succeed ; and as vairāgya or dispassion will not thrive under such a condi- 
tion of worldly attachment, the suppression of the mental states would not 
be brought about. i 

Hence the root-cause of all distraction must be eradicated by culti- 
vating true knowledge and abolishing all false or illusory knowledge. 


Without an adequate knowledge of the principles of reality and the 
distinction between self and not-self, all effort to 
tions would be futile. 


the root of all distracti 
removal of distraction a 
problem. Many have f 
acquisition of certain 
conditions as the att 


get rid of mental fluctua- 
Hence we come back to the old position that at 
on stands man’s imperfect knowledge, and so the 
nd the removal of ignorance are one and the same 
ailed to obtain salvation because they mistook the 
powers or the appearance of certain agrecable mental 
ainment of samadhi. Many have also been tempted 
to deviate from the main purpose of attaining isolation by their quest 
of magical powers (vibhütis); and many have transferred their attention 
from the end to the means, as for example when the hathayogins of later 
times perfected the technique of bodily control, they desisted from the 
attempt to know themselves. The Yoga-Sütra warns the learner to beware 


of these pitfalls and to forge ahead with the proper objective without being 
distracted by irrelevant considerations.195 : 


In addition to’ the nine distractions mentioned above, namely, sickness, 
languor, doubt, heedlessness, listlessness, worldliness, erroneous perception, 
failure to attain a i 


it when attained,. 


i “°° "They accompany 
the distractions proper and di ind-stuff is concentrated. 
It is obvious that the Yoga-Sü i i 
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precision in later Yoga literature. We have here the rudiments of physio- 
logical psychology of which traces are to be found in the Upanisads also.?°7 


THE AIDS TO CONCENTRATION 
Now each kind of distraction is to be met by an antidote ot its 


_own, though it is not unlikely that the distractions and their remedies 


are mutually related among themselves. The yogangas (helps to yoga) 
represent the method of getting rid of the distempers of the.soul in a 
progressive fashion. ‘Thus, if bodily infirmity, unsteadiness of the limbs, 
and breathing upset the mind and render concentration difficult or impos- 
sible, these must be controlled and eradicated. Cleanliness (Sauca) of the 
body, as of the mind, is therefore necessary for concentration."* ‘Then again, 
the yogin must learn to control his limbs—he must try to sit straight like 
the trunk of a tree (sthanu), with the spine, the neck, and the head in 
one line, and assume certain postures (asana) that are favourable to con- 
centration.? The Yoga-Siitra knows nothing of the later prescriptions 
about mudra (pose of fingers, hands or body) or its Tantric use (as in 
the Dhyànabindu Upanisad, for instance) and nyasa (touching the various 
parts of the body) which came in the wake of Tantricism and theism. The 
nydsa in which the different muscles of the body are brought into exercise 
by rotation looks almost like a physical drill ; but the idea that the whole 
body becomes suffused with divine energy and the devotee becomes one 
with his god"? saves it from degeneration into a mere physical exercise and 
invests it with a deep spiritual significance. "The m udrüs, however, cannot 
spiritualized and were probably imitative gestures or magical 
original forms and were later on invested with esoteric 
hich believed in immobility could not consist- 
ently advocate the use of these modes of moving the body as they would 
disturb the attention. For the same reason it could not recommend the 
practice of the eighty-four asanas. of Hatha-yoga, for many of these would 
have contravened the Yoga ideal of ásana as steady and easy in character.’ 
Nevertheless, the Vyasabhasya mentions a few, showing that many of the 
forms were well known and modelled on the postures of different types of 


be so easily 
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animals."* The Yoga-Sütra, however, recommends the practice ks 
trolled breathing (pranayama) with the ultimate object of suspen xe 
for as long a period as possible. The breathing, both in and out, wm à; 
affect as small an area as possible; its frequency should be diminis ned ; 
and its duration should be expanded. In this way the body will i-am 
as few a number of times as possible and in a progressively shallower 
manner till it is able to hold the breath for a fairly long period without 
any risk of asphyxiation."* That the autonomic system could be controlled 
through the slender connection with the nervous system was a proat 
discovery of the Yoga system"'* and it still retains its title to the sole 
possession of the technique to bring that about. 

The, Tantric system developed at the same time a 
trolling the different plexuses (satcakra)'? 
Speculations suited to the purpose ; 
almost entirely to the practice of breat 
the system of nerves (nadi) to any 


method of con- 
and indulged in physiological 
but the Yoga-Sütra limited itself 
hing without, however, elaborating 
great extent, and laid down the suspen- 
sion of breath as the objective of all spiritual aspirants. The idea that 
controlled breathing cleanses the System and that the elements of the body 
are thereby rid of all impurities. (bhüta$uddhi) came later 327 originally 
breath was controlled because it disturbed the attention and because the 
control of breath not only made the mind attentive but also scoured away 
the karma that veiled discriminative knowledge."* Still, even in the Yoga- 


Sütra an exaggerated importance given to breath-control for purposes 
of concentration and ultimate salvation is noticeable."* This may be 
reminiscent of the Upanis is continually offering 
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Paramatman (so'ham or harisah) without intermission.^? That the regula- 
tion of breath had a therapeutic effect on the bodily system and increased 
the beauty and longevity of the person practising it was not the primary 
motive of pranayama in the Yoga-Sütra, though perfection of body 
(kayasampad), including beauty, grace, power, and compactness as of the 
thunderbolt, was regarded there also as a supernormal power (vibhüti) 
acquired by the yogin in the course of his progress towards concentra- 
tion. It is interesting to note that austerities (tapas) play a very small 
part in the Yoga-Sütra, though they are regarded as a form of yoga 
(Kriya-yoga)"* and form one of the five observances (niyama) ;*** this is an 
index of the attitude towards mortification of the flesh- practised much 
more widely at an earlier time. Similarly, the Vedic sacrifice (yajfia) 
practically disappears as a mode of spiritual progress, though the 
Bhagavad-Gita admitted its utility even when it depreciated its value. 
It is likely that the Yoga shared with the Samkhya an abhorrence of 
sacrificial cruelty and readily adopted the Buddhistic and Jaina prescrip- 
tion of non-injury (ahirisa) as the cardinal tenet of spiritual emancipation.’ 
Besides, after castigating bodily movement as an impediment to concentra- 
tion, it could not logically back the Vedic mode of attaining liberation 
through sacrifice as it involved a lot of manipulation and movement. On 
the other hand, the Upanisadic formula of Om as the mystic syllable 
par excellence proved attractive because its monotonous repetition had 
the effect of bringing about concentration, if not stoppage, of thought ; 
so it was made the subject of meditation and was also regarded as the most 
natural expression for Iivara (God). Like James, the Yoga-Sütra 
discovered that the most intimate nature of the attentive process Was the 
control of the body and that attention was more a function than a producer 


of bodily adjustment." i , 
ol is not enough to bring about the cessation 


But mere bodily contr o brir 
of the mental process. The senses are assailing the soul through the 


operations of the buddhi, and unless the mind withdraws from the senses 
or unless the senses are otherwise rendered inoperative, the disturbance to 
the soul will continue. Hence the practice of withdrawal (pratyahara) of 


84 (this is called kevalakumbhaka); see also Hathayogapr., II. 72-4, 


i i i d. ta-Brahmo; anigad. 
See is S connection rat toavaisarad jn y. S., III. 87. See Hathayogapr., 11. 78. Sce Yoga- 


in this conn sce Dasgupta, Yoga as Ph. & Rel., p. 142 f. 


14 y, S, II. 1. For Kriya-yoga, 

"TL. . XI. 48. See in this connection Siva Samhita, V. 2-5. x 

1 y, S., IL A 31 See Digha Nikaya, Kütadanta Suttanta (Sacred Books of the Buddhists, 
Seg Il; 305955 

II. pp. 160-85). .nüdopanisad for the use of Om in meditation; also Amrta- 

iis y, S., I. 27 or, yo ae bindu U., Brahmavidya U., Yogacüdamani U. rta 


Pod isad, Dh anabi d 
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the. senses must be resorted to. The Yoga system does not mecommend 
the plucking out of any sense, if that were possible, nor does it in 
mutilation of any organ of knowledge or action ; for unless the thoughts 
are controlled, the mere disappearance of any sense-organ will not smooth 
the path to salvation. When the organs of sense cease to connect v 
selves with their proper objects, they imitate the mind-stuff itself whic 1 
is not in direct contact with the objects and is naturally undifferentiated 
in respect of its contents, There was some difference of opinion, it seems, 


the term ‘mastery of the organs', but all agreed 
Synonymous with singleness of intent followed 
ts of sense, whether this itself was or was not 
nce of the panorama of the external world.'** 


are concerned, and the wh i i 


‘Contemplate, concentrate, conquer’. 


the Yoga-Sütra we are told of the various powers (vibhiitis) that are 


While to the novice 
ir practice, the adept 
ment of the spirit and 
It is not enough 

ime or to acquire the 
Various perfections (siddhi 


cter of the world of matter. This 
is achieved by ] li i 
of the senses, 


of the menta] states, n presentations, and pre- 
€. Ultimately therefore 

OW in order to act in 
the world for purposes of self. i 


Here we come upon 
hism, and Jainism—in 


v. Pyāsabh. on Y, $. qp. s 
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alse Yogasikin U. for wi PEPY si ya or Buddhist Origins for iddhis and abhijñās. See 
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tion. It is to concentrate on the abominable aspects of the attractive things 
of the world. Here, for instance, is a specimen from Buddhism*™* about the 
type of thought that one ought to indulge in if ous wishes to avoid being 
attracted by physical beauty: 

‘For as the body when dead is repulsive, so is it also when alive ; but 
on account of the concealment afforded by an adventitious adornment, 
its repulsiveness escapes notice. The body is in reality a collection of over 
three hundred bones, and is framed into a whole by means of one hundred 
and eighty joints. It is held together by nine hundred tendons, and over- 
laid by nine hundred muscles, and has an outside envelope of moist cuticle 
covered by an epidermis full of pores, through which there is an incessant 
oozing and trickling, as if from « kettle of fat. It is a prey to vermin, the 
seat of disease, and subject to all manner of miseries. Through its nine 
apertures it is always discharging matter, like a ripe boil. Matter is 
secreted from the two eyes, wax from the ears, snot from the nostrils, and 
from the mouth issue food, bile, phlegm, and blood, and from the two 
lower orifices of the body faeces and urine, while from the ninety-nine 
thousand pores of the skin an unclean sweat exudes attracting black flies 


and other insects.’ 
‘Accordingly, it is on account of the concealment afforded by this 


adventitious adornment that people fail to recognize the cssential repulsive- 
ness of their bodies, and that men find pleasure in women, and women 
in men. In reality, however, there is not the smallest just reason for being 
pleased. A proof of this is the fact that when any part of the body becomes 

for instance, the hair of the head, hair of the body, nails, 


detached, as, 
tecth, phlegm, snot, faeces, or urine, people are unwilling so much as to 
touch it, and are distressed at, ashamed of, and loathe it. But in respect 


of what remains, though that is likewise repulsive, yet men are so 
wrapped in blindness and infatuated by a passionate fondness for their 
own selves, that they believe it to be something desirable, lovely, lasting, 


pleasant, and an Ego.’ ' RET ‘a 
Here is the same theme treated in earlier literature: 


‘Just as if, O priests, there were a double-mouthed vessel full of 


various sorts of grain, to wit, śāli-rice, common paddy, beans, pulse, 


242, where occurs the following passage: ‘When 


H : ; ise in the midst of nymphaeas, nelumbiums, lotuses 
" " " existence, it does not arise in f 1 r 1 5 : 
ami E Ji Ties, p^ nor of jewels, pearl»necklaces, etc.; but ill-smelling, disgusting, and repul- 
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hach aa E fr nt, in the midst of the entrails and mesentery, in an exceedingly contracted, 
eroding. disgusting and rey like a worm in rotten fish, carrion, or rancid gruel, 
ill-smelling, g 

or in a stagnant or dirty poo! 


Isive place, : 
pulsive [ See also Maitri U., I. 3; II. 4. (Deussen, Ph. of 
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the Up., pp. 284-85). pp. 359-60. 
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sesame, and husked rice ; and some intelligent man were to open it = 
' consider its contents, saying, “This is śāli-rice, this is common geed i 
are beans, this is pulse, this is sesame, this is husked rice ; in 2 y P 
same way, O priests, a priest considers this body upwards from the "e 
of the feet, and downwards from the crown of the head, enclosed by skin, 
and full of all manner of uncleanliness, saying, "There is in this body 
hair of the head, hair of the body, nails, teeth, skin, flesh, sinew, bone, 
marrow of the bones, kidneys, heart, liver, pleura, spleen, lungs, intestines, 
mesentery, stomach, faeces, bile, phlegm, pus, blood, sweat, fat, tears, 
lymph, saliva, snot, synovial fluid, urine." ' 
Let us continue the theme a little further in order to show the final 
attitude towards the things of sense.!?* , 
‘Just as a man might have a wife beloved, delightful, and charming, 
from whom he could not bear to be separated for a moment, and on whom 
he excessively doted. If he then were to see that woman standing or 
sitting in company with another man, and talking and joking with him, 
he would, be angry and displeased, and experience bitter grief. But if 
subsequently he were to discover that she had been guilty of a fault, he 
would lose all desire for her and let her go, and no longer look on her as 
"mine". From that time on, whenever he might see her engaged with any 
one else, he would not be angry or grieved, bnt simply indifferent and 
neutral Ih exactly the same Way the ascetic by grasping the constituents 
of being with the reflective insight becomes desirous of being released 
from them, and perceiving none of them worthy of being deemed "I" or 
"mine", he abandons all fear and joy in regard to them, and becomes 
indifferent and neutral. When he has learnt and perceived this, his mind 


draws in, contracts, and shrinks away from the three modes of existence, 


the four species of being, the five destinies in rebirth 
of consciousness, the nine 


: things or withdraw their gaze from t 
as they do not find the silli 


being attracted by o 


bjects of sense. 
Can cease. 


It is only thus that attachment (raga 
Who would care to hav ree 


22° Warren op. cit., p 
ren, op. cit., pp. 376-77. 
RTS o, i i 
raS TA E su he Buddhists call it asubhabhavana (thinking of the evil side) and 
mom (compassion) cu plement to the four Positive cont mplations of maitri (friendliness) 
ó sn Muda (joy), and upeksa (indifference), called brahmaviharabhavana. 
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he remembers with what difficulty and perpetual care his own body can be 
kept clean? : 

, But this implies the power of keeping the mind fixed on one subject 
till a habit and a disposition grow up. The Yoga-Sūira lays down a pro- 
gressive scheme of fixation of attention in order to avoid distraction. ‘Thus, 
the mind could be fixed on any visible part of the body like the navel or 
the tip of the nose or of the tongue or, later, on some hidden constituent 
of it like the heart-lotus (hrdayapundarika) or the light within the head 
(mürdhajyotis) after fixation on external objects has been practised.*** 
The binding of the mind-stuff to one place in this way is called dharana 
(fixed attention)"* and is intended to bring about a kind of auto-hypnotism 
without external suggestion. The effect of such concentration is a simi- 
larity of presentations (ekatanata), and when this is achieved the mind is 
said to have attained dhyana (contemplation)—a condition of mind which 
is characteristic in the meditation on divine nature. When the knower 
almost loses himself in the object, the ultimate goal of the process of 
concentration is reached, namely, concentration (samadhi). The distinc- 
tion of these three (dharana, dhyana, and samadhi) is so small that the 
Yoga-Sütra calls the three together constraint (sarixyama)'* and lays down 
t becomes stable, concentrated insight 

These three represent the direct aids to 
müdhiy*? as compared with the 


that in proportion as constrain 
(samadhiprajna) becomes clear.** 
conscious concentration (samprajiíata sa 
other five aids, namely, yama (to be presently explained), niyama, asana, 
pranayama, and pratyahara, which may therefore be called indirect aids. 
But even they are only indirect aids to super-conscious or seedless con- 
centration (rsimprajñāãta or nirbija samadhi), for, according to Vyasa- 
bhasya, this can be brought about by other means also; and these other 
means, according to Vacaspati, include contemplation of God." 


THE CARDINAL VIRTUES AND THE SUBLIME MEDITATIONS 


Before we consider that final condition of the mind, let us turn for 
a moment to the practical conditions of withdrawing one’s self from all 


138 Yyasabh. (and Nagoji Bhatta) on Y. S., Il. 1. 
ae E see also Vacaspati on y. S., III. 1. For samadhi, see Y. S., III. 8. 


uo y, S., Il. 1 

10 y, $., III. 4. 

142 See Vyasabh. on y. S., IJI. 5. 

uds MOL also Y. S., II. 45. For the relation between Isvarapranidhüna 


a i . 8; 
Wie bo eo se Yoga as Ph. & Rel., p. 145. 


and the yogangas, S tr ün ied in some of the later Upanisad 
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E avconling to later speculations, sce Trisikhibrahmana U., Dhyanabindu U., and 
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activities that increase the range of thought. The Yoga-Sütra agrees eie 
Buddhism and Jainism that men's minds are constantly swayed by 
thoughts of expanding the self at the cost of others. Thoughts of injury, 
deceit, unlawful gain, sex, and greed toss the soul from object to object 
and keep up the stream of thought and activity. It is very necessary for 
the yogin to control these wild propensities of the mind by cultivating 
habits of non-injury (ahimsa), truthfulness (satya), non-stealing (asteya), 
continence (brahmacarya), and non-acceptance of gifts (aparigraha),** as 
also contentment (santoga).** The first five ma 
while the last falls under observances (niy. 
does not include these in their widest denotation, the mind is sure to go 
after the things of the world and to pile up the fruits of unholy action. 
Hence the sage must cultivate the habit of putting himself in the position 
of his intended victims and in this way get rid of unsocial, perverse, and 
immoral thoughts. As an example, we are told to rejoice at the happiness 
of others (maitri), to pity those in distress (karuna), to take delight at the 
virtuous deeds of our fellowmen (mudita), and to practise indifference 
towards the vicious (upeksa):* it is only thus that one can get rid of 
jealousy at the material and Spiritual advancement of others, hatred and 


anger towards sinners, and indifference towards the poor. ‘The 
object of all mental discipline is to uproot 


tendency to sprout into overt 


establish a sufficient amount of 
states, 


ke up the abstentions (yama) 
ama). So long as mental control 


main 
all dispositions that have a 
thoughts and aspirations. If we could 


disposition towards restriction of ment 
the mass of disposition tow 


and the mental states become gr 


al 
ards emergence of states tends to dissolve 


adually restrained with the development 
of the power of restriction.^* But the Yoga-Sütra takes care to point out 
that a good disposition is as bad as a bad disposition in so far as the 
ultimate object of Yoga is concerned ; for dispositions form a kind of 
residual mental existence, and the purpose of Yoga is to get rid of mental 
existence altogether. When presentations and dispositions lose their 
difference, when the past, the present, and the future are not distinguished, 


ntal states does not Vary and qualitative changes 
consciousness, then and then only can the yogin 
ained his object. Singleness of intent (ekagrata) 
tion to this condition ; so the cultivation of a 


YO. TR SU. Tn the Buddhistic list abstention fy 
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Books of the Buddhists, IV. p. 225). 
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disposition of monoideism is essential for the destruction of that tendency 
towards dispersiveness which makes for mental flow and spiritual bondage 150 


THE PLACE OF GOD IN YOGA 

The Yoga proceeds on the liberal principle that different natures can 
achieve their object by concentrating on different things. The theistic 
bent is brought out by the admission that one of the quickest ways of getting 
rid of obstructions is to fix the mind on God, for men become Godlike in 
freedom from defilement (udayavyaya) hindrance (kleśa), multiplicity 
(dharmadharma), and accidents (jatyayurbhoga) when they become devoted 
to Him. It is true that God is introduced in a rather irrelevant way in 
the first book of the Yoga-Sütra and the continuity of the discourse would 
not be affected if sütras 23 to 29 were omitted altogether. It is perhaps 
also true that by calling devotion to God a yoga of action (Kriya-yoga) a 
lower plane was assigned to it in relation to the yoga of knowledge (Jnana- 
yoga)—a position understandable by reference to the Samkhya system in 
which knowledge is accepted as the only method of salvation. It is also 
true that this devotion appears only as one of the observances (niyama) 
along with cleanliness, contentment, austerities, and study. But it is not 
improbable that the rise of the theistic religions of Saivism and Vaisnavism 
some time before the Christian era made it almost obligatory to accord a 
place to devotion in the Yoga scheme ; and if we believe that the Yoga 
Sütra underwent revision at theistic hands, we can understand why devo- 


tion to God should be regarded as being able to bring about unaided the 
madhi and also why the study of sacred literature should 


highest kind of sa 
produce communion with the chosen deity. It should be made clear, 


however, that the Yoga, system had no intention to preach identification 
ith and dissolution in God (or Brahman) as the ultimate condition of the 
ya points out, that being the express purpose 
the Yoga system would then be simply 
Even when God is meditated upon, the 


w 
finite soul, for, as Madhavacar 


of the Mimamsa (Vedanta) system, 
doing over again the same task.'^? 
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ultimate purpose is to stop the flow of mind in its conscious and subliminal 
aspects and to bring about the cessation of the modifications of the thinking 
principle. This alone explains why the Yoga manual can be, and has been, 
used even by those who do not believe in the reality of God. 

The Yoga can therefore be best described as a manual of psycho- 
logical ethics, to use the words of Mrs. Rhys Davids, intended for develop- 
ing the powers of the mind with the ultimate object of seeing through 
the futility of exercising them in spiritual interests. Once it is recognized 
that the soul is different from matter in all its for 
pseudo-psychical, there will be no inclination to attend to the objects of 
Nature or to indulge in any kind of thinking, feeling, or action. The 
soul is above all opposite modes of awareness (dvandvatita) and relativity 


of subject and object. It is non-modifiable (aparinamin) and in it 
thinking and being coincide, 


ms, unconscious and 


LATER DEGENERATIONS 


The Yoga admitted, however, that Nature could be dominated by the 


The risk was not foreseen that the search 
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Yoga-Sütra thought that powers were incidentally acquired by a yogin, the 
popular mind demanded that they should be deliberately gained. It is 
time to remember once more that the object of Yoga psychology was to 
teach the way to self-knowledge and that to this everything else—including 
devotion to God—was subsidiary. For the same reason devotion to the 
teacher did not develop into the guru-cult of later esoteric religions and 
yogic practices. 

The Yoga system of achieving salvation is a bold man’s creed ; and 
although there is theistic reference in this system, the ultimate effect of 
all process of thinking does not differ very much from that in Buddhism 
and Jainism where the theistic implication is absent. The gods figure 
as colourless in this system as in the heterodox schools and they are shown 
as inferior to the sage in all these schools of thought. The Yoga system, 
like Buddhism, insists on certain fundamental traits for achieving success 
in spiritual culture. ‘These are Sraddha, faith in the efficacy of concentra- 
tion, virya, increased effort or energy arising out of that belief, smrti, 
mindfulness or capacity to call up the desired object before the mind 
repeatedly by that energy, samadhi, concentration of the mind on a single 
object with a view to stopping all dispersiveness, and, lastly, prajñā, insight 
into the nature of things by concentration.’ ‘This list, with various addi- 
tions, is to be found in Buddhistic enumeration also and apparently com- 
prised those factors which were regarded as indispensable for narrowing 
down thought to a single object. They are not processes but faculties 
which the individual must possess in order to obtain discriminative 
knowledge. 

Here our imperfect study of a great subject ends. It is our considered 
opinion that the Yoga psychology cannot be properly understood without 
constant reference to the much fuller analysis of Buddhism on which very 
probably the Yoga system largely drew. Within the Samkhya framework 
the Yoga introduced the theism of orthodoxy on the one hand, and the 
psychological analysis of the heterodox systems, especially Buddhism, on 
the other. It is not unlikely, however, that Yoga, Jainism, and Buddhism, 
which move in an identical atmosphere of intense moral discipline and 
individualistic spiritual progress, had before them an earlier handy manual 


187 See the writer's article on "The Polite Atheism of Indian Philosophy' in The Dacca 
1 1 i 06-8. d 
Mx cL » n Igvara (Supreme Godhead) and devàh (male deities). The 
"T. iino is drawn berecon T EIS dt meditation, but not the latter whom, in fact, 
he rs d excel in p a dude these, as also abhyasa and vairagya, within yogangas 
"Ph. & Rel, p. 135). 
(Yoga as Ph. & Rel., p-, 5; Sacred Books of the Buddhists, IV. pp. 228, 236; Mrs. Rhys 
Davids See he ph ard Aung and Mrs. Rhys Davids, Comp. of Ph., pp. 176, i8). 
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or prototype upon which they all drew and which they elaborated in 
accordance with their respective philosophical positions and religious 
beliefs. “This would partiaily explain the large fund of common ideas 
and even identical expressions that is to be found in these systems of 
thought. | 


5 
NYAYA-VAISESIKA 


INTRODUCTORY 


LTHOUGH in the earliest stages of their inception the schoois or iN yaya 

and Vai$esika held independent positions both in epistemology and 
metaphysics, it was recognized from the very beginning that the two schools 
had very much in common and their differencés were of minor importance. 
The later fusion of the Vaisesika metaphysics with the Nyaya epistemology 
was not an arbitrary or unnatural attempt at a rapprochement, but was 
dictated by an inner logical necessity of giving a complete philosophy of 
realism, with the deficiencies of each being made good in a well-rounded 
synthesis. It should be clearly recognized that Gautama’s Nyaya-Sütra, 
even with the Bhasya of Vatsyayana and the Varttika of Uddyotakara and the 
Tatparyatika of Vacaspati Misra, does not give as full and free a con- 
sideration of the metaphysical issues as is found in the Vaisesika system. 
Though the professed objective of both the systems is to provide a clear-cut 
formula for the achievement of salvatiog or freedom from the limitations 
of personalized existence, and the entire philosophical enquiry is dominated 
by this ultimate motive, the detached study of philosophical problems on 
their own merits does not suffer from a lack of speculative interest ; and 
particularly in the course of its development the purely philosophical 
interest comes to occupy more and more an importance of overmastering 


and we feel tempted to believe that the ultimate problem of 


magnitude, 
ound, at any rate for the 


salvation is forgotten or pushed into the backgr 
time being, in the zeal of philosophical speculations. Of course, the question 
of salvation is a problem of paramount importance and constitutes the 
justification and ultimate raison d’étre of philosophical enquiry. Philosophy 
in India has never been a mere speculative interest irrespective of its 
bearing on life. Perfection in knowledge was believed to culminate in 
perfection in life, although the conception of perfect life was not uniform or 
identical. It ‘will not be a fair attitude to condemn the philosophical 
enquiries of India as unspeculative or unfree because the goal was of a 
practical nature. Philosophic conviction was the necessary correlate of 
practical perfection in the life of the soul, and knowledge of truth necessarily 


resulted in the true freedom of the aspiring soul. The goal loomed large on 
but it was fecognized that there was no short cut 


the phil hical horizon, re Y 
pako Rna to it. The full price had to “be paid in the shape of 
unfaltering philosophic realization of the ultimate mysteries of existence 
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achieved through a rigorous moral discipline : and mere academie se 
intellectual satisfaction accruing from philosophical studies was considere 
to be of value only in so far as it was calculated to bring about the happy 
consummation. ] mE 
In his very first aphorism Aksapada (Gautama) states that salvation. : 
the summum bonum and the ultimate objective of a spiritual aspirant, afic 
the achievement of this highest perfection and complete freedom is possible 
through a proper understanding of the real nature of sixteen topics, viz. 
(1) proofs or sources of authentic knowledge, (2) the objects of "—— 
knowledge, (3) doubt, (4) the end or objective, (5) example, (6) approved 
conclusions, (7) members of a syllogism, (8) corroborative reasoning, 
(9) determinative conviction, (10) discussion with a view to discovery of 
truth, (11) sophistical argument, (12) wrangling or purely destructive 
argumentation, (13) fallacies, (14) quibbles, (15) false analogical arguments, 
and (16) clinchers or points of defeat. 
the exact value of every one of these t 
their bearings in the orig 
the later exegetical litera 


It is not possible here to discuss 
opics, which are discussed in all 
inal work and further and further developed in 


ture which has centred round it. But it will be 
apparent from a bare specification of the names that, barring the first and 
second topics which cover the epistemological and metaphysical positions 
of the system, the remaining t 


Opics are possessed of a subsidiary value 
and by themselves have very little philosophical importance. The first 
topic refers to the approved sources or instruments of valid knowledge, 
Which are subsequently specified to be of four distinct 
tion, inference, comparison, and verbal testimony. 
cognitive instruments and val 
received an elaborate treatme 
which forms the main found 


types, viz. percep- 
The question of 
id cognition has from the very beginning 
nt, and the Tattva-cinta 


mani of Gangesa, 
ation of N 


avya-Nyaya, is almost exclusively 
devoted to.a consideration of this topic alone. 'The latter-day develop- 
ments in Navya-Nyaya in Navadvipa are accordingly of the nature of 
epistemological enquiries, and the interést in metaphysics is purely of 
a subsidiary character, 

: In fact, the metaphysical interests of Nyaya philosophy even in the 
Sūtra and Bhasya periods occupy only a subordinate place, and the main 
energies are directed 


1 to questions of Practical importance, such as the 
Proper guidance of philosophical debates. The problems of psychology, 


ethics, metaphysics, and epistemology are all discussed incidentally, and 
the purely logical and philosophical aspects 


: cal are not sharply distinguished. 

Theoretical logic is pronouncedly under the domination of pitts logic, 

and this gives us an idea of the development of Pure: philosophy from an 
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inchoate beginning to the clear-cut logical divisions which took place 
much later. It is only in the Tattva-cintàmani, the, magnum opus of 
Gangesa, that we find that Nyaya philosophy has shaken off the incubus 
of extra-logical influence. But here the metaphysical problems are given 
scanty treatment, and the interests are mainly confined to pure logic and 
epistemology. In the lucubrations of the Navadvipa school this tendency is 
further accentuated, and, practically speaking, the divorce of epistemology 
from metaphysics is found to be complete. Of course, in the later 
manuals of a syncretic character attempts have been made to effect a 
synthesis of metaphysics and epistemology, and the rapprochement of Nyaya 
and Vaigesika is almost complete. From the very beginning it is pro- 
nouncedly felt that Vaisesika categories are presupposed throughout by 
Aksapada, and the doctrine of the atomic structure of the material world 
is admitted totidem verbis. 

Vátsyàyana speaks of the Vaisesika categories in terms of approval 
and justifies the Nyàya enumeration of the objects of cognition (L.1.9) on 
the ground of their special relevancy to the achievement of salvation. 
The enumeration is said to be not an exhaustive statement of all the 
thought, but only to relate to those objects the 
knowledge of which is essential to the achievement of absolute freedom 
and the ignorance of which perpetuates bondage. This very vindication 
shows the spirit and the attitude to purely philosophical problems, viz. 
that the interest is more practical than theoretical. The Vaisesika phi- 


ands in a better position, being dirécted to a 


categories of being or 


losophy on the other hand st 
critical evaluation of the world of reality, both subjective and objective, 


though it is not less emphatic than the Nyàya in its professions to show the 
unerring way to salvation. It is therefore not at all a matter of regret 
that in the course of their development the Nyaya and Vaiéesika schools 
were welded into one system, and this only shows the growing darity of 
logical vision and the courage of conviction of later philosophers, which 
enabled them to rise superior to false considerations of prestige and 
allegiance and to produce a well-rounded, compact, and consistent phi- 
losophy. The prestige and honour which Nyaya philosophy enjoys at the 
present day are entirely due to this happy synthesis of eed meta- 
physics and Nyaya epistemology, which made this. branch o philosophy 
fuller, richer, and more consistent. T. he Vaisesika philosophy is poorer in its 
epistemological interest and is pre-eminently metaphysical, and, contrari- 

i ava is pronouncedly lacking. in its metaphysical interests and its 
ka nya F * logical and epistemological contributions. A com- 
strength lies in its TBI 


bination of the two Was 4 logical 2 Wd 
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A SURVEY OF ITS EPISTEMOLOGY 


We now propose to give a running survey of the pang son aee 
epistemology of the Nyaya-Vaisesika school. It ranno hé exp v» Ao 
any justice can be done to the subject, dealt with here as a si a " A 
when volumes can be written on it. But a student of general phi osophy 
will have some idea of the development of thought that took place in this 
school. It is unthinkable how from the inconspicuous scrappy beginnings 
adumbrated in the Sūtra of Gautama, Nyāya logic and epistèmology have 
come to occupy the position of universal recognition and undisputed 
authority.’ The latest contributions of the Neo-logical schools of Mithila 
and Navadvipa present a formidable array of facts and arguments, which 
scare away even a bold student. Nyadya philosophy grew in its strength 
and volume in consequence of its fight with rival schools, pre-eminently 
Buddhistic schools. Gautama’s epistemology and logic as developed by 
Vatsyayana in his Bhasya were mercilessly attacked by Dinnaga, and their 
prestige suffered a rude shock. This gave the occasion to Uddyotakara to 
write his Nyayavarttika. Uddyotakara in the course of his comments criti- 
cized Vasubandhu and Dinnaga and defended the Nyaya position. 
Dharmakirti, Dharmottara, and others took up the challenge and showed 
the weakness and, inadequacy of Uddyotakara's defence. Next came 
Vacaspati Misra who again gave replies to the animadversions of the 
Buddhist philosophers, and the defence of the Nyaya school of thought 
was carried forward by Jayantabhatta, Sridhara, and Udayana. After 
Udayana we do not hear of any rival Buddhist philosopher who caused 
trouble to orthodox systems. Even a casual survey of the works of these 
writers will convince the reader how keen and acute was the fight that was 
carried on between the two rival schools of thought. 

The result was precision of definitions’ in which every word, nay, 


" every particte, was duly measured and had to be defended. Nyāya in 
one.sense came to be regarded as tlie 


science. of definitions, the importance 
and necessity of which are now coming to be recognized in modern 
European philosophy on account of the attacks of the neo-realists of Europe 
and America. Every concept has been accurately defined, and there is 
on as to the meaning and purpose of the 


2 Clarity of thought and accuracy of expression 
. have become the characteristic features of works on N 


mn tbal accuracy may have 
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been pushed too far in some cases; the results on the whole have been 
salutary. The room for misunderstanding due to careless expression has 
been narrowed down to the minimum, and a course of discipline in Nyaya 
is a sure propaedeutic for philosophical accuracy. It is not a matter of 
surprise therefore that the scholarship of a student of Indian philosophy, of 
whatever school it may be, is looked upon with scepticism unless he can 

produce a proof of his acquaintance with the Navya-Nyaya speculations. 
Udayana is the greatest exponent of Nyaya philosophy in modern 
times. In fact, he can be looked upon as the pioneer of the new school. 
Gangesa in his Tattva-cintamani, the magnum -opus of the new school, 
has adopted the main substance of his work from the writings of Udayana. 
But the greatest achievement of Gaüge$a consists in the marshalling of 
the arguments of all previous writers in his work with an accuracy and 
ingenuity which evoke spontancous admiration. In a short compass he 
gives us the best and ripest fruits of the labours of the past masters, and 
focusses the attention of the student on the most fundamental and 
characteristic contributions of the school. Naturally, this work alone has 
come to monopolize the attention of later students and commentators. 
Gangesa’s main purpose is to treat of the four pramanas—pratyaksa 
(perception), anumana (inference), wpamana (comparison), and Sabda 
(verbal testimony). In the first part dealing with pratyaksa, he has 
discussed all the relevant problems associated with the epistemology of 
conditions, and results. The division of perceptual 


perception—its source, 
knowledge into indeterminate and determinate has received a thorough 


treatment, and the rival schools of thought, pre-eminently that of Prabha- 
kara, have been relentlessly criticized. The disappearance of the schools 
of Buddhist logicians had rendered the refutation "of the Buddhist 


sitions a matter of abstract academic interest only, and energy ‘and 


po š d 
attention were mainly directed against the school of Prabhakara, who had 


close affinities with the Buddhist philosophers in regard to certain 
fundamentals. 'The most outstanding contribution of Gangesa in his 
Pratyaksakhanda is, however, found in his dissertation on the problem of 
truth 1 (Pramanyavada). In this chapter the 
positions of Kumaril and Murari Misra, who were advocates 
of the theory of se (Svatahpramanyavada), have 
been thoroughly and the Nyaya position of 


hpramanyavada, ene À 
Paratahp ay erification, has been established. 


i h by v 
d ascertainment of trut i T 
truth an rmulation of a definition of truth 


i uity has been spent in the fo t 
E the positions of the three philosophers who had sharp 


( . Th in, th : 
differences on the nature of ma en again, the problem is 


THE CULTURAL HERITAGE OF INDIA 


bifurcated into a twofold issue, viz. (1).the origin and source of validity 
(utpatti) and (2) the ascertainment of the same (fiapti). The Mimiariasist 
maintains that knowledge and validity are two necessary correlates and 
have their origin in self-identical conditions ; and as regards the discovery 
. of truth, it is effected by the self-same instrument of the discovery of 
knowledge. Knowledge is selfrevealing according to Prabhakara, and so 
truth too will be self-certified. Kumārila thinks th 
perceptible and its ascertainment and di 
inference. The validity of know 
same instrument, viz. inference. 
revealed by introspection and so lik 


at knowledge is im- 
scovery are made by the help of 
ledge too will be discovered by the self- 
Murari Misra holds knowledge to be 


ewise its truth. Gangesa criticizes these 
‘three positions as absolutely untenable on the ground of contradiction of 


experience. If all knowledge was self-validated, there would be no occasion 
for doubt or misgiving, and this doubt is ‘dispelled only by means of 
verification by another piece of knowledge. Of course, there is scarcely 
to- be found a single novel argument, and Udayana has given all the: in 


his works. But new issues have been raised, and the whole problem has 
been studied afresh. 


) that Gange£a and the later 
conditions of inference have 
Inference is defined to be the 
he minor premise ualified b 
the knowledge of the univer: ion, the major M. which dites 
heir universal reference. This 
and a long discussion of the concept 


: ; The possibility of the 
niversal Proposition, in one word, induction, receives 


and the position of the sceptics is shown to 
lity of practical life. A thorough 
i parate article, and 


of Nya 
Citsukha, and other y ius ape atid de 


finitions b Sriharsa 
edantists, á t 


in demonstrating the 
ctual world in terms of 


X Naiyavik ?* upon himself the task of 
he has succeeded in his self. us. Gne, Whether and how far 
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with any amount of certitude. The quarrel between the Naiyayika realist 
and the Vedantist dialectician has not come to an end and will perhaps 
never come to an end, because they represent two diametrically ies 
standpoints and attitudes of thought. The value of the contributions of the 
ee asas by the numerical strength of their 
sa d s y other standards. There is scarcely a 
characteristic Nyaya doctrine which has not been challenged by other 
philosophers. But this does not detract from the merits of Nyaya 
speculations. The chief value of Nyàya philosophy consists in its con- 
tributions to method and terminology, which have been invariably adopted 
by all other schools of thought. The consequence has been that whatever 
school of thought one may follow and whatever may be one's philosophical 
predilections and convictions, one must speak in the language of the 
Naiyayikas. 
THE PSYCHOLOGICAL CONDITION OF INFERENCE—PAKSATA 
Before we proceed to the next topic, viz. verbal judgement as a 
cognitive proof, it is desirable that we speak of some of the speculations 
on the conditions of inference and fallacies, which will be regarded as 
original contributions in the sphere of logic. We have observed that 
inference is produced by the combined knowledge of the universal 
proposition (vyapti) and of the minor premise (paksadharmata). The 
at the probans (middle term), which is stated to 
o the probandum (major term) in the major 
premise, exists in the subject of inference (the minor term). But there 
is a preliminary condition which must be fulfilled in order that inference 
as a psychical process may follow as a natural consequence from the 
premises mentioned above. This condition is called paksata—the essential 
character of the subject ; and it is defined to be the absence of a previous 


conviction that the subject is possessed of the probandum as an accom- 
some elucidation. Now, inference 


plished fact. This, however, requires 
ng the existence of the probandum 


as a vehicle of knowledge aims at provi : 
h of the existence of the probans 


(sadhya) in the subject on the strengt : e 
(hetu), and this knowledge is the objective and raison d'étre of inference 


as a means of proof. If, however, there is a previous knowledge of the 


conclusion, inference will be entirely superfluous and uncalled for, as it 
s So the preliminary condition of inference 


i e for its own. 
Dre d Beer (paksa) must not have been known to be possessed of 
the probandum before it is inferred. But the previous knowledge of the 

i is not found to operate as a bar to inference, provided there 
conclusion 1$ Eetekotnag studi Barone 


i iti ire to it by inference. 
isa positive desire to prove it by = 


minor premise states th 
be essentially related t 
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fire and smoke in a place ; still he is at liberty to prove the cxistence of 
fire on the basis of the existence of smoke, provided he feels the urge of a 
desire to prove by inference what he knows by perception. a 
` knowledge of the conclusion is a bar only when it is not accompaniec by 
a desire for inference. Desire for inference alone is not the universal 
condition of inference, since there are cases of Spontaneous and unpre- 
meditated inference, as for instance, when we infer the rise of a cloud 
from hearing a roar of the cloud or the clap of thunder. Nor, again, can 
doubt of the issue, ie. the existence of the inferable predicate in the 
subject, be regarded as the condition, as it is not infrequently observed 
that inference takes place without a previous doubt of the issue. The 
full definition of the character of the subject’ (paksatà) as the universal 
condition of inference can thus be propounded to be the absence of 
previous conviction of the existence of the inferable predicate in the 
subject, provided there is not a desire to prove it by inference. The legiti- 
mate subject of inference (paksa) is accordingly one which is not judged 
to be possessed of the inferable predicate (probandum) antecedently to the 
inference. The occurrence of-the predicate is to be proved by inference, 
and that is the conclusion aimed at. But if the conclusion «were fore- 


stalled, there w erence. The consequences of this 
i following cases: (1) Inference is 
permissible w. i i 


(3) inference is not 


with the absence of a desire for inference. 


PREVIOUS KNOWLEDGE OF THE CONCLUSION 
DEBARS INFERENCE—wuy ? 


ion of inference? Knowledge of 
preclude a second knowledge 
B as continuous repetition of 


d to preclude 
» though perceived, can be known 


ire for a general 
dge, perceptual, 
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inferential or the like. It is not possible to maintain that a desire for 
knowledge as such can be satisfied only by the possession of all possible 
kinds of knowledge, simply because this contingency even with regard 
to a single object is not possible of attainment, and if: this impossible 
condition is insisted upon, the result will be an impossibility of the 
satisfaction of any desire for knowledge. It must therefore be admitted 
that desire for knowledge as such is satisfied by any kind of knowledge. 
In the case of desire for a specific kind of knowledge, it can be 
satisfied by the possession of that kind of knowledge alone. A man 
may feel called upon to prove a thing by inference for his own or 
other peóple's satisfaction, though there may be a perceptual knowledge 
of the same, if there is a demand for inferential proof either felt by himself 
or urged by another person. So previous conviction of the conclusion 
debars an inference when there is no subjective or objective demand for 
specific inferential knowledge, but only a knowledge of the predicate in 
general is aimed at. Desire is satisfied by the attainment of the object 
aimed at. Now, a man may desire to have a pen, and any pen may satisfy 
him. But if the desire is for a specific kind of pen of a specific make 
and quality, the desire will not be set at rest if he is provided with a pen 
other than the one that he desires. Thus, previous knowledge of the 
conclusion cuts at the very root of inferential knowledge if the knowledge 
desired is of a general, unspecified kind. But it will prove no obstacle to 
inference if the previous knowledge is other than inferential and if 
inferential knowledge alone be the objective. 

Now, it easily follows as a corollary from the foregoing observations 
that previous knowledge acts as a bar only by removing the psychological 
condition of knowledge, viz. desire for the same; and in so far as it 
exercises a hostile influence on- this psychological condition, it comes 
to be regarded as an obstacle to inferential knowledge. This law, how- 
only in the case of inference and not in the case of percep- 
tual or verbal knowledge. The reason is that perceptual knowledge is 
not conditioned by desire, but by the compresence of the conditions of 
perceptual knowledge, e.g. the presence of the object, -4 ai of the 
sense-organ, the alertness of the percipient, and so on. In m a .knowl- 
edge also desire has no function, and it never fails to materialize if there 
is a knowledge of the sentence. In inference too the T of obstruction 
holds good only if the previous knowledge ds omal tours. with ithe 
: ial knowledge aimed at ; but if there is an additional element in 
inferential Jedge, the former will not operate as a bar. In other 
the subsequent knowledge, hes a ise diff 3 
words, the two pieces of knowledge must B in no wise di erent in 
content or, to be precise, the ai knowledge must not be deficient 


` ever, holds good 
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in content in reference to the subsequent one. Accordingly, if Cw 
previous knowledge of the predicate in a particular material, it E 

not bar out the inference of the same in all individuals of the ms d - 
To take a concrete example, our knowledge that Tom, Dick, Merey e 
many other men are mortal will be no obstruction to our inference * 
mortality with reference to the whole class of men, because the aiseqquen 
knowledge is wider in its content and reference than the pee 
*But if there be a previous knowledge in a universal reference, the inference 


of the predicate either in a particular individual or in the class as a whole 
will be ruled out. 


THE SUBJECT-MATTER OF INFERENCE 

An interesting Problem may be raised in this connection. What 
is the subject-matter of inference, what is the nature of the con- 
clusion? Is the predicate only the object of inference, or the predicate 
as related to the subject, or the relation of the two in abstracto? 
Now? the predicate alone cannot be the objective of inference, as the 
predicate in and by itself is known in our knowledge of the universal 
proposition. The subject too is known by other means of proof, percep- 
tion and the like. The relation in abstracto is unmeaning nonsense, and 


ject and the predicate in the concrete 
If it were so, the conclusion 
‘there is a relation between the subject, say man, 


and the predicate, Say mortality’. It must be admitted therefore that 
the objective of inf nt in which the subject 


and the predicate ar ation. The subject and the 
predicate along wit 


of inference—to be 
the subject and t 


integral parts of an organic whole, Thus, 


is possessed 
; still the 
; is the object of inference, and 
pose that the hill is known by 


ill is actually perceived, though fire is not 


PERCEPTION AND INFERENCE 
is situation an ii 


‘In a situation where the 
ite esent alike, inference will 
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prevail over perception if the object to be cognized is different in each 
case. In the present case, the object of perception is the hill and the 
object of inference, admitted on all hands, is fire. Here the conditions - 
of inference overrule and prevail over those of perception, and the resultant 
knowledge (the hill is possessed of fire) is to be accepted as inferential 
in character. If this law be not admitted, no case of inference will be 
possible where the subject is an object of perception. In other words, our 
knowledge would be cognizant of the hill alone and fire would never be 
inferred, the conditions of perception being stronger than those of 
inference. So the above law must be accepted under pain of -absurdity. 
Moreover, no inferente whatever will be possible if the law formulated 
is not accepted. Now, inference is caused by the combined knowledge 
of the universal proposition and the minor premise, which can be expressed 
as the knowledge of the subject possessed of the probans in its necessary 
universal relation to the probandum (the predicate). This synthetic judge- 
ment (paramarsa), if we may be permitted to coin a new expression, is 
the immediate cause of inference—that is to say, of the knowledge of the 
conclusion. Now, when this synthetic judgement arises in the mind, there 
is an equal possibility of this knowledge leading either to inference or 
to introspective knowledge of itself. According to the Naiyayika the 
existence of a thing, be it a brute physical fact or a psychical phenomenon, 
can be attested by knowledge of the same, and the knowledge of a psychical 
fact, be it a cognition or a feeling or conation, is styled mental perception 
or introspection (anuvyavasdya). The condition of introspection is the 
presence of a psychical phenomenon in the soul and the association of 
the mind with the latter. Now, inference is effected immediately by the 
synthetic judgement. Thus, when the synthetic judgement emerges into 
being under the stress of the knowledge of the premises, the conditions of 
inference and of introspection (which is a species of perception) are 
invariably found to be present. It is to be decided which of the two 
kinds of knowledge, inference and perception, will have the chance to 
come into being. If the conditions of perception are thought to be of 
superior strength, the introspection of the synthetic judgement as the 
object will invariably be the resultant knowledge, and inference as a 
act will be reduced to an impossible fiction. But this is opposed 


chical £ 
a verance of psychology. The law formulated above saves the 


to the deli 


situation. "- z 2 
‘in a situation where the conditions of inference and percep- 


Again s R s ; 
tion k alike present and the object to be cognized is self-identical, the 
conditions of perception will prevail over those of inference and the 


resultant knowledge will be perception.’ The impugnment of this law will 
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lead to absurdities. To take a concrete example: a person finds himself 
in a puzzle when he cannot make out in a dimly lighted place w D 
the object standing ahead is a human being or an inanimate post: : 
' closer and minuter observation he discovers that the object is possessed 
of hands and feet, and he at once decides that it is a human being, as 
hands and feet are characteristic of a human being alone and absolutely 
incompatible with an inanimate post. In’ this circumstance the condi- 
tion of perception, viz. the contact of the visual organ with the human 
being, and that of inference, the synthetic judgement comprehending the 
existence of the probans—the possession of hands and feet as the invariable 
concomitant of humanity in the object standing in front—are present alike 
and the resultant knowledge may be perception or inference, but not both, 
being mutually contradictory. The object to be cognized is, however, 
the same, viz. a human being. If we are to declare that the knowledge 
at issue is inference, we shall have to accept the conclusion that perceptual 
knowledge after a doubt is impossible. But if we consult the deliverance 
of our experience, we must adjudge it to be perceptual. So also with 
regard to the corrective knowledge which arises after an illusion. The 
law formulated at the beginning of the paragraph states this fact and helps 
us to emerge from a quandary. But one important fact has not yet been 
stated. Both the laws are subject to a proviso in their operation. The 
first law rules supreme if there is not a positive desire for perceptual 
knowledge at work. If the latter is found to operate, it will swing back 
the pendulum and the result will be perception and not inference. In 
the second law also the presence of a desire for inference will operate 
as à counteracting condition, and the condition of inference thus reinforced 
Will push the condition of perception to the wall and will eventuate in an 


inference. So both the laws are to be qualified by a rider to the effect 
that they hold true, 


provided there is not a desire for the opposite kind 
of knowledge. 


m————— 
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which resulted from inadvertence and sophistical motives, was clearly 
recognized even in the Sütra period. Many of the fallacies treated of in 
standard works on European logic are not fallacies of inference, and they 
have been set apart in a different category by Indian logicians. The 
nigrahasthanas (grounds of defeat) are rightly believed to form a wider 
class, which comprehends logical fallacies (hetvabhasas) in their scope as 
a particular variety, and were never confounded with purely logical 
aberrations. 'The fallacies, which have been called fallacies im dictione 
by Aristotle and which have their origin in ambiguity of language, are 
not regarded as fallacies proper by Indian logicians, and they have been 
judiciously placed under the head of chalas (quibbles). Many of the 
fallacies of the extra dictionem variety also are not regarded as fallacies 
ofreason, and they may be placed either under the head of quibbles or 
that of nigrahasthünas, which are symptomatic of other than logical 
delinquency. The fallacy of ignoratio elenchi, which consists in proving 
a conclusion other than what is intended, will be subsumed under the 
head of arthantara, a variety of nigrahasthünas, which serves to show that 
the arguer has no clear grasp of the issue. Hetvabhasas or false reasons 
are precisely those fallacies in middle terms which when discovered are 
found to have no bearing on the conclusion sought to be drawn. A study 
of fallacies in a work on logic is justified on the ground that it contributes 
to the discovery of truth.or defeat of the opponent by creating a habit of 
mind to avoid or to discover the flaws in our reasoning. 
^ A hetvübhüsa is defined to be a false probans, the discovery of which 
works as a deterrent towards inference ; in other words, it is what makes 
inference impossible and illegitimate. A hetvabhasa may be regarded 
either as a false reason (hetu) or as a defect vitiating the reason. 
Whichever view may be taken of the nature of a hetvabhasa, the 
undeniable fact remains that the concept of hetvabhasa (which will hence- 
forward be rendered by us as fallacy) does not extend to any defect or 
shortcoming of a personal nature and stands strictly for those objective 
defects alone which obstruct the process of inference. We have seen that 
previous conviction of the conclusion is an oe. yi pena "a 
according to the definition, it should be regat Be i y. 
i hich the probandum 1$ admitted to be true by the 
An! ingens TEE it i d labour to pr 
;s dismissed by the remark that it is waste ) o prove 
opponent c í i It is a case of siddhasadhana 
what is not disputed or what is obvious. tl aA heuer , 
ie. of a reason proving what needs no proof, Seng "qe 


Though it m i it i i ity. It is a defect 

i k like a fallacy, it is not so in reality. i ; 

b zi h is phat d fallacy. The third fallacy, as 
ecause it 1 


tant with the thir : 4 ara ta 
infererice by making the synthetic judgement, 
we shall see, frustrates 10) E: 
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which is the invariable antecedent condition of inference, impossible of 
realization. Siddhasadhana indicates that the requisite character of : 
logical subject is wanting, because it is already known to be — 
of the probandum. Inference is possible only in respect of a logie: 
subject ; and if it be absent there can be no legitimate minor premise 
and hence no synthetic judgement will be available. Thus, previous 
knowledge of the conclusion becomes a bar to inference, not in TU 
independent capacity, but because it involves the fallacy of the — 
probans. What is true of siddhasadhana is also true of a conditiona 
probans (sopadhikahetu). It is not an independent fallacy, but a con- 
comitant of the first fallacy. The definition, however, covers the accredited 
cases of recognized fallacies, which, according to the Naiyayika, are of 
five different types, viz. (1) anaikantika (the inconclusive probans lacking 
invariable concomitance with the probandum), (2) viruddha (the contra- 
dictory probans which is invariably concomitant with the absence of the 
probandum), (3) asiddha (unproven probans), (4) satpratipaksa (the 


counterbalanced probans) and (8) badhita (the contradicted probans). 


We propose to consider how far these varieties of fallacies fulfil the terms 
of the definition. 


The inconclusive (anaikantika) probans thwarts the 
process of inference by violating the universal concomitance (vyapti), 
which is one of the conditions of inference. "The frustration of inference 
may be direct or indirect through the violation of the conditions of 
inference. Now, the conditions of inference are (i) the universal con- 
comitance of the probans with the probandum; (ii) the subsistence of 
such probans in the subject—which is expressed in the minor premise. 
The combined product of these two premises is the synthetic judgement 


(paramarsa) e of the conclusion. If 


viz. (i) the common (sadharana) ; (ii) the uncommon (asadhürana); and 


(i) The common incon- 


st with the probandum 
(sddhyabhava) alike. It 
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difference, 


ing argument: 
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and does not exclude the opposite possibility. Even perishable things are 
cognizable. So the probans ‘cognizable’ is inconclusive, being common 
to perishable and imperishable things alike. It is fallacious because it 
obstructs inference by violating the condition of necessary concomitance. 
(ii) The fallacy of uncommon inconclusive probans thwarts inference by 
thwarting the ascertainment of the concomitance in agreement, which is 
a necessary condition of inference. ‘Word is imperishable, because it is 
a word. ‘The hill is possessed of fire, because it is a hill? These argu- 
ments are illustrations of the aforesaid fallacy, because the concomitance 
between the fact of ‘being a word’ and ‘being imperishable’ or ‘being a 
hill’ and ‘being possessed of fire’ is not capable of being ascertained outside 
the subject, and the necessity of the existence of the probandum in the 
subject is debarred by doubt. (iii) The inconsequential inconclusive 
probans arises when the subject is the totality of existent things, and the 
probans and the probandum are absolute ‘universal concepts, as for 
instance in the argument, ‘All things are nameable, because they are cog- 
nizable.’ There is no case left over where the concomitance between the 
probans and probandum can be tested, as all existents have been included 
in the denotation of the subject. This sub-species of fallacy, however, has 
been a subject of heated controversy, and Gangesa succeeds in vindicating 
this fallacy on the psychological ground of failure of a knowledge of 
universal concomitance, the failure being due to the absence of an 
accredited example where the concomitance can be ascertained. 1 

(2) The contradictory probans (viruddha), being invariably concomi- 
dictory of the probandum, contradicts the cognition 
of the necessary concomitance of the probans with the probandum and 
thus thwarts inference by removing one of its conditions. 

(8) We now propose to discuss the third class of fallacy called asiddha 
(unproven). It admits of several subdivisions, varying with the terms of 
the syllogism that may be unproven. (i) The subject may be a fiction 


and this would involve the fallacy of the unproven subject (asrayasiddha). 
The argument, ‘The golden hill is possessed of fire, because 1t 1s possessed 
of smoke’, is abortive, inasmuch as no synthetic judgement cognizing the 
fiction is possible, while this 


presence of smoke-concomitant-with-fire in a ficti jl 
bly the immediate cause of inference. (ii) There may 


iudgement is invaria jere 
be : case of unproven probans (svarüpasiddha) where the probans is known 
in the argument, "The lake is on fire, 
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The fallacious character of the unproven probans and the unproven pro- 
bandum is evidenced by. the failure of the synthetic judgement owing to 
the absence of the probans in the subject in the former and the absence of 
the probandum in the latter. The synthetic judgement has for its constit- 
uent terms the probans, the probandum, the concomitance between them 
and the subject as qualified by such probans ; and the absence of any one 


of these factors will make the judgement, and through it the inference, an 


impossibility. The same consequence arises when the probans is qualified 
by a fictitious or superfluous attribute. Hence ‘golden smoke has no 
probative value and even ‘blue smoke’ is no proof of fire, as concomitance 
with fire is understood in ‘smoke’ in its simple character of being smoke 
and not ‘blue-smoke’. The probantia. under discussion are regarded as 
fallacious, as they preclude the knowledge of concomitance, and through 
this failure the synthetic judgement (paramarsa) and inference (anumiti) 
are rendered impossible. 


(4) The counterbalanced probans (satpratipaksa) is one which is 
vitiated by a counter reason advanced in a se 


contradictory of the thesis sought to be prov: 
instance, the argument, ‘Word is imperish 
_ like space’, is counterbalanced by the argument, ‘Word is perishable, because 
it is a product like a jar. The first probans ‘amorphous’ is contradicted 
_by the second probans ‘product’. The result is a deadlock, as one probans 
is offset by another and consequently no inference is possible. The difference 
between the contradictory and the counterbalanced probans is this that the 
opposite thesis is proved by a second probans advanced in a supplementary 
argument in the fallacy of the counterbalanced probans, whereas in the 
former fallacy the self-same probans proves the opposite thesis and is further 
instrumental in proving the incompetence of the arguer in employing a 
probans to prove a thesis, which proves the reverse of it. 

(5) We have now to deal with the last-mentioned fallacy called badhita 
(contradicted). This fallacy arises when the absence of the probandum 
in the subject is ascertained by means of other evidence. 'Thus, for 
example, uld like to argue, ‘Fire is not- 


parate argument to prove the 
ed by it. 'To take a concrete 
able, because it is amorphous 
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by thwarting the instrument (vyāptijñāna) or its operation in the shape of 
the synthetic judgement (paramarsa). 

_ This fallacy, however, is not admitted by the Buddhist and Jaina 
logicians as a fallacy of probans ; they would rather believe it to be a case 
of false probandum (paksabhasa). Others, again, have contended that this 
is not an independent fallacy and the failure of inference is due to the 
presence of other fallacies. Thus, for instance, if the probans is found to 
be non-existent in the subject, the fallacy would be a case of ‘unproven 
probans’. If it is existent in the subject, it will be a case of inconclusive 
probans, as the concomitance of the probans with the probandum will be 
found to be absent in the subject itself by means of perception and the like. 
The Naiyayika meets these contentions by appeal to psychology. The 
sense of contradiction is different from that of non-concomitance. Again, 
when a person argues the presence of odour in the earthen jug at the 
very moment of its origination, the fallacy becomes a case of purely ‘contra- 
dicted probans. A substance remains divested of its attribute at the 
moment of its origin and comes to be vested with it only in the 
second moment. The probandum ‘odour’ is predicated of the earthen jug 
at the moment of its origin, and this is contradicted by the law of causality 
—the jug being the cause of odour cannot synchronize with the effect. 


IMPORT OF WORDS AND PROPOSITIONS 

The Naiyayika, again, has his own contribution to the study of 
linguistic problems. Language has been studied in India both in its 
phonetic and semantic aspects. In the realm of semantics, so far as the 
logical value of import of terms and propositions is concerned, the gram- 
marians, the Mimamsakas, and the Naiyayikas have each their own views, 
which are in sharp conflict with one another. There is a discussion of the 
expressive powers of words, of the objects denoted, of the meaning of the 
suffixes, the syntactical relations, and the resultant verbal judgement. ‘It 
will be exceedingly cumbrous if we attempt to give an account of these 
speculations in English. But it must be stated, to guard against a possible 
misunderstanding, that these linguistic enquiries have not only achieved 
results which throw light on the structure of the Sanskrit language, but 
have also led to the discovery of universal laws which will apply to all 
the languages of the world. Though the syntactical structure of languages 
varies, the laws of combination of the meanings will apply mutatis . 
mutandis to all languages. To take an example, ‘Here is a blue cup’ (atra 
the syntactical relation of the adjective ‘blue’ to the sub- 
gnated as tadaimya (denotational identity with connota- 
‘blue’ does not denote an object different from the 
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‘cup’, so the relation is one of non-difference of denotation. Lo - 
vidual words have their specific individual meanings, but the relations o 
these meanings, which cement them into one ve ir rs amar s ge 
expressed by the component words, but by dint of their juxtaposition in a 
sentence in obedience to certain laws. These laws are called akanksa 
(mutual expectancy), yogyatà (relevancy), and sannidhi (proximity "n : 
regard to place and time). If only the adjective ‘blue’ were uttere fa 
would not give a complete meaning, and there would be an expectation for 
another term, viz. ‘cup’. This capacity for giving rise to expectation in 
a human mind constitutes one of the cementing bonds of individual terms, 
by reason of which they produce a judgement in a rational mind. The 
second law of relevancy is also a necessary condition. We cannot speak 
of a ‘cold fire’, because the meanings are incongruent and irrelevant. The 
separate articulation of the individual words after long intervals will not 
give rise to the verbal judgement. So these three laws must be satisfied 
before there can be a consistent proposition. The syntactical relations, 
however, are understood only if the terms in a proposition fulfil the condi- 


tions noted above. So these relations are the import of the whole sentence. . 


The whole, though made of parts, has a distinct individuality and a func- 
tion distinct from that-of the component factors. The meaning of a verbal 
Proposition cannot be necessarily known by any other instrument of 
knowledge, say, perception -or inference, so far at any rate as the hearer 
may be concerned, and hence the necessity of postulating a separate means 
of cognition, viz. verbal testimony (Sabda). This is of course not the 
universally accepted position. The Vaisesikas and the Buddhists do not 
admit the logical necessity of verbal testimony as a separate instrument of 
knowledge, and they would fain include it under the head of inference 
or perception. The result has been an interminable tangle of polemics, 
into which the space at our disposal prevents us from entering. 


COMPARISON 
Comparison (upamüna) is a special kind of pramana, and there is a 
difference of views between the Naiyayika and the Mimarhsaka both in 
Naiyayika thinks it necessary to 
ument when a person has to affix 
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made possible only by means of upamdna, a separate source of knowledge 
and neither by perception nor by the recollection of the informant’s testi 
mony. Whatever may be its logical value, which has been challenged by 
rival philosophers, it must be admitted that comparison as a proof has such 
a limited scope and its achievement is so meagre that it can be safely dis- 
pensed with in a scheme of epistemology. The centre of interest is found 
in the other three pramanas, of which again anumāna and śabda have come 
to monopolize the entire attention of later students. 


THE PLACE OF GOD IN THE NYAYA-VAISESIKA SOTRAS 

It will not be possible within the limits of this paper to discuss all 
the metaphysical problems that have been broached in the Sutra and 
elaborately developed in the subsequent. exegetical literature. We pro- 
pose to deal with the following fundamental problems: the position -and 
nature of God and the relation of God to the individual souls and the 
world. The Nyaya-Sütra, like the cognate Vaisesika-Siitra, postulates the 
ultimate reality of atoms as the material cause of the world and God as 
rather the organizer and engineer of the world-order. The world-process 
proceeds in cycles, and so far as its cyclic existence is concerned it is without 
a beginning and is coeval with God. The individual souls are eternal 
entities dating from a beginningless time and so have a parallel existence : 
with God and the world. The Nyaya-Vaisesika school is in this matter of 
beginningless creation fully “in agreement with other Indian schools of 
philosophy. In fact, the doctrine of beginningless existence of the individual 
souls together with the cyclic world-process is a fundamental postulate 
of most of the schools of Indian philosophy, and it deserves to be examined 
whether this doctrine is sanctioned by logical necessity or is an unreasoned 
ally accepted without question. A detailed examination 
of this problem will not be relevant to our present enquiry, and we must 
content ourselves only with showing that ‘this conception is neither absurd 
nor unnecessary. Unless we accept the position of unqualified scepticism 
or absolute illusionism, we have to admit the existence of a timeless entity, 
be it God or time or atoms or the individual souls. It is generally accepted 
in Western philosophy that the soul is immortal ; its immortality is, however, 
not clearly defined as existence through all time, but rather as existence after 
death. If the soul is denied pre-existence and is believed to come into 
being with the birth of the present body, it becomes difficult to believe 
in its endless future existence. It is a truism that things that have a 
definite origin are liable to destruction. And so unless we are prepared to 
accord a timeless existence to the soul, it will not lie in us categorically to 
God at any rate is believed to be a timeless 
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entity ; and, if God is by nature an active principle, His activity toy ga = 
coeternal with His being, and it must express itself in the process o 
creation or destruction, and whatever may be found to be reasonable to 
predicate of God in the way of His activity must be supposed to exist 
through all time. Then, again, the individual selves, who are pama u 
supposed to have a somewhat independent existence apart from sé 
cannot be supposed, without giving rise to absurdities, to have begun t € 
career from a definite point of time. If they are supposed to be — 
by God in time and as such to be destitute of a pre-existence, no ae 
can be put forward to establish their immortality, which is the acceptcc 
position of most of the philosophers of Europe, barring of course the 
materialists and sceptics. It is refreshing to find that Dr. McTaggart is a 
staunch believer in the pre-existence of the self, and he has proved his 
thesis by arguments which are not liable to be easily assailed. But to the 
problem of immortality we shall have to advert in the course of our enquiry, 


and we now propose to deal with the position of God in the Nyaya and 
Vaisesika Sütras.^ 


NO MENTION OF GOD IN THE SOTRAS 

It is a matter of surprise that in the enumeration of the objects of 
authentic knowledge (L1.9. there is no specific mention of God, and in 
the proofs adduced for tlie existence of a unitary soulentity as distin- 
guished from the psychological processes, there is not the slightest allusion 
to God either as a supreme soul primus inter pares or as a separate category. 
We also miss any reference to God in a most expected quarter. ‘The 
Nyaya and Vaisesika: schools are zealous advocates of the supreme authority 
of the Vedas in the matter of religion, and though they do not believe 
either in the eternity of word-essence or the uncreated character of the 


Vedas as the Mimarnsaka does, there is no explicit statement of God as 


the author of Vedic revelation in the Sūtra. This seems curious, inas- 


much as the authority of verbal testimony, not excepting the authority 
of the Vedas, is derived from the veracity and infallibility of the speaker 
or writer. In the Bhasya of Vatsyayana too there is no clear reference to 
the divine authorship of the Vedas, although Vatsyayana is a staunch 
believer in the existence of God. In the Vaisesika-Sütra (11.1.18) the 
authorship of the Vedas is attributed to persons of superior wisdom, who 
are said to be possessed of the power of direct intuition of supersensuous 
things spoken of in the Scripture. In the aforesaid work (IV. 5. 1-4), again, 


tx 
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ana, the Bengali organ of the Ramakrishna Math. 


110 


NYAYA-VAISESIKA 

the Vedic sentences are said to be the product of intelligent persons who 
had first-hand experience of the facts. Now, there is no. decisive evidence, 
so far as the wording of the süíras is concerned, which can enable us to 
conclude that the Vaisesika-Sütra definitely and clearly assigns a place. to 
God in its scheme of metaphysics.” The evidence of the Nyaya-Sütra too, 
we shall see, is not more definite, and there is room for speculation that 
these systems were, at any rate in their period of inception, without definite 
predilections or commitments in favour of God. The sūtras 19-21 of 
chap. IV, sec. 1, in the Nyaya-Sütra are the only textual passages which 
allude to God as the creator of the world. But the first sūtra, which speaks 
of the inadequacy of the individual's karma (moral actions) as the causal 
principle and makes God the creator of the world, is treated of as the 
prime facie view, which is rejected in the next sūtra. The third sütra.in 
the present context is interpreted by Vatsyayana as establishing the necessity 
of God's agency. The whole discourse can be summed up in the following 
words: The actions (karmas) of men are not the self-sufficient cause of 
the world, and so for the creation of the.world we must postulate the agency 
of God. The answer to this contention is that this position cannot be 
maintained. If the actions of men were immaterial and God alone was the 
sufficient cause of the world-order, there would be. no raison d’étre for 
moral activity. But we cannot conceive that results can take place without 
previous deeds. The third sutra ‘Tatharitatvadahetuh’ has been interpreted 
by Vatsyayana in the following way: ‘The actions of men are by them- 
selves incapable of producing . their fruits, but these are directly made 
fruitful by the agency of. God. So the previous argument is inconse- 
quential.’ The results of this discourse, as interpreted by the scholiast, 
seem to establish the fact that for the creation of the world God's agency 
is indispensable, as it is God alone who can dispense the rewards ‘and 
punishments proper to men's actions in previous lives. Men's actions 
are not self-sufficient to produce their results, which are realized in the crea- 
tion of the world only because there is an ominiscient and omnipotent 
Being behind them as the judge and ordainer of the fruits. . So actions 
too are contributory factors to creation, but the direct agency is in the 
hands of God. : l 

But this is not the only possible interpretation. The vrttihara has 
given an alternative explanation which. entirely dispenses with God's 
agency and seeks to explain the failure of men's actions as .due to the 
absence of previous merit (adrsía) The divergence of interpretation, 
which is made possible by the cryptic language of the sütras, leaves room 
for honest doubt whether the admission of God. into the architectonic 
plan of Nyaya-Vaisesika a al strictly demanded by a logical 
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necessity, Moreover, the introduction of this question of God's agency 
into the discussion of the origin of the world is made by way of incidental 
reference in the Nyaya-Sütra and cannot be regarded as clinching the 
entire dispute. The purport of the Sitra seems to be to wage a crusade 
against those theories which denied the efficacy of karma and hence the 
moral foundation of the world-order. But in spite of the fact that the 
Sūtra literature is obscure and non-committal on this vital issue, the later 
Nyaya-Vaisesika literature, beginning with Vatsyayana and Prasastapada, 
down to the latest developments in the Navadvipa school, is noted for its 
staunch defence of God's existence against the attacks of atheistic schools, 
and the Nyaya-Vaigesika school has rightly come to be respected as the 


this school. 


RECOGNITION OF GOD IN THE SCHOOL 
Vatsyayana holds that God is a soul primus inter pares, although 
distinguished from ordinary souls by reason of the absence of moral defect, 
error, and inadvertence and the eternal presence of superabundant 


righteousness, pure knowledge, and supernormal powers, by virtue of which 


He is capable of creating the world by a mere fiat of the will. He is the 


God is not a simple 
istic, as an uncharacterized entity is only a 
possible objection to 
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selves to work off the load of their actions. Suffering is not an un- 
mitigated evil. It serves to make men feel disinclined towards the 
things of the world and helps them to realize the vanity of worldly 
pleasures. This detachment and disinclination is the condition precedent 
for all spiritual progression, as it induces man to contemplate the means 
of escape from the worries of transmigration, and he finds the means in 
the philosophic realization of the true nature of the self and the world 
and their mutual relationship. So suffering is a blessing in disguise." 
Unalloyed pleasure on the other hand would make a man forget the 
highest interests of life and its true mission, and degrade him to the rank 
of the lowest brute. Suffering is thus a propaedeutic discipline and a 
necessary preparation for the achievement of the highest goal, viz. un- 
fettered freedom, the summum bonum of life. 


MOTIVE OF CREATION 

Another difficulty is raised, Why should there be a will to creation 
at all? All activity is normally motivated by some ulterior purpose of satis- 
fying a need either in the way of acquisition of an advantage or avoidance 
of an evil. In the case of God no such motive can be supposed to set free 
an activity, as He is ex hypothesi free from all disadvantages and is self- 
sufficient and self-satisfied. A God with an unsatisfied want would be a 
contradiction in terms. It has been maintained that God engages in 
creative activity in a sportive mood. Creation is but a game and 
pastime with Him, and no question of motive therefore can be urged as 
necessary. But Uddyotakara refuses to be convinced by this argument, as 
even play is not a motiveless activity. It is resorted to only with a view 
to enjoyment of the pleasure which is derived from it, and also because 
abstention from play causes uneasiness to those who are lovers of it. 
But such a contingency cannot be conceived to be possible with reference 
to God, because He is absolutely free from all shades of uneasiness and 
worry. The theory of playful activity therefore cannot be regarded as a 
satisfactory explanation of God's creative impulse. The second theory 
that God's creative activity is inspired by a desire for demonstrating His 
infinite powers and glory in and through the incónceivable varieties and 
complexities of the created world does not seem to stand a better chance 
of success. The question arises, Why should He be eager to give a demon- 
stration of His glory? Certainly God does not gain any advantage from 


? Nyayakandali, p. 53. 
E Gh Bat he thee creeps from cradle on to grave, 
` Unskilled save in the velvet course of fortune, 
Hath miss'd the discipline of noble hearts. 
W. R. Sorley's Moral Values and the Idea of God, p- 346. 
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His adventure, nor do we conceive of any possible loss on His part if He 
ceases from this enterprise. If any advantage or disadvantage could acervus, 
God would be a lesser God—in other words, would cease to be God. W hat 

. then is the explanation? No explanation can be offered beyond positing 
that it is God’s nature to do so. Cosmic activities are an essential part 
of His being, and Godhood minus cosmic functions is an unintelligible 
fiction. It may be interesting to observe in this connection that Gauda- 
pada too, in his Mandükya-küriküà, has summed up these views in a 
couplet and drawn the same conclusion with Uddyotakara that it is the 
essential nature of God to engage in creative activities, as no motive can be 
alleged with reference to one who has no unsatisfied want. There can 
be no questioning again with regard to ultimate facts and constitution 
of things. It is absurd to interrogate about the nature of even material 
objects as to why they should behave in the peculiar way they do and 
not otherwise. God is a dynamic principle, and His dynamism is mani- 
fested in His cosmic activities; and no room is left for speculation as 
to why God should be dynamic and not be quiescent and inactive. The 
ultimate nature of things can be understood only from observation of 
their behaviour and not a priori. So no question of motivation is either 
legitimate or profitable. 

But the opponent raises another objection. Granted that God is 
dynamic by His very constitution and nature, but this would make His 
activity a perpetual necessity, since one cannot resist one's nature, and 
perpetual cosmic activity would make the periodic dissolution of the 
world-process an impossibility. Moreover, there would be simultaneous 


creation of all objects, but this is opposed to our experience. 
produced on a graduated scale, 


of distribution and redistributi 
ruling order by scientific res 
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that this objection would be insurmount- 
able if the ultimate principle were conceived to be a‘ blind force without 
intelligence and prevision. But God is an intelligent principle and creates 
those things for which He th 
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GOD AND THE MORAL ORDER 

God, again, is the supreme ruler of the universe, and this supremacy 
is coeternal with His being. His powers are infinite and unlimited. 
Ordinarily, power is acquired by virtue of moral excellence, Which 
again is achieved by moral exertion and activities. If God's powers are 
cocternal with His own being and, as such, not acquired by religious 
merits or moral activities, then the universality of the moral law would 
be untenable, as God would be placed above its jurisdiction. But this 
should not cause a difficulty. If the moral law is to be an eternal ruling 
principle, it must be found to exist in its perfection as a ne plus ultra some- 
where, and it is found in God. The moral law is supreme because God is 
supreme and the law is but the manifestation of His being. In the case 
of individuals their powers are but the outcome of moral and spiritual 
excellence, which too is actually acquired, no doubt, but this achieve- 
ment is made possible by the eternal moral perfection that is in God. 
If the supremacy of God were the product of acquired moral excellence, 
the unobstructed supremacy of the laws of morality would be an impossi- 
bility and a chimera, a consummation that might be piously hoped for but 
never possible of realization. Moreover, the hypothesis of acquired perfec- 
tion and acquired supremacy in God would be tantamount to a denial of 
God and the eternity of divine justice, and the result would be a negation 
of the moral foundation of the world-order.* 


GOD AND THE WORLD-ORDER 

The previous arguments have served to make it clear that God may 
be a plausible existent, but no proof has been adduced to establish the 
existence of God as a matter of logical necessity. Is there any logical proof 
of God? Is it absolutely necessary that we must admit His existence, and 
an the world-order not be explained except on this hypothesis? We 
propose to consider the logical proofs that have been advanced by the 
philosophers of this school. Now, we are familiar with three different 
classes of existents. In the first place, there are objects which are obviously 
known to be products of intelligent and thoughtful agents, such, for 
instance, as palaces, gates, walls, pens, chairs, and tables. In the second 
place, there are existents which are admitted by a general consensus of 
destitute of any author and as such to be eternal existents, 
such, for instance, a$ atoms and space. In the third place, we meet with 
existent facts which are susceptible of being suspected as made by some 
intelligent agent, viz. the body, the mountain, the sea, the tree, and other 
such objects. The doubt of intelligent authorship legitimately arises 


C 


opinion to be 


* Nyayavarttika, p. 464. me 


THE CULTURAL HERITAGE OF INDIA 


with regard to the last-mentioned category of objects on account of their 
striking similarity with objects of the first class and also on account of 
the divergence of views among philosophers of rival schools. There is no 
categórical evidence for the absence of intelligent authorship either. It 
is certainly true that no man has seen them to have been produced by an 
intelligént author, but absence of perceptual evidence is no proof of the 
absence of an intelligent author, as such an author may legitimately be 
supposed to be invisible like atoms etc. Absence of perceptual evidence 
can be regarded as proof of absence of the object only when the latter is 
amenable to perception and not otherwise. In the case of the body, the 
tree, the mountain, etc. they are known to have a definite origination in 
time and to have been non-existent before their origination. Who has 
brought them into existence? It can legitimately be inferred that they 
have been brought into existence by an intelligent maker who had 
knowledge of the material causes and the process of production, just as 


palaces and roads are built by a knowing person. Both these sets of 
phenomena are seen to come 


e though the same intelligent 
planning of means to ends is observable in them also? It should be 


be possessed of parts arranged 


"Ne purposive plan must have been made by some intelligent 
maker, 


* i, = oy 
Vide Tatparyatika, pp. 602-3: Nyüyakandali, pp. 54-5, 
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It has, however, been contended that this teleclogical argument is 
futile as it leads to self-contradiction. Even if it is granted that the world 
has an agent who is possessed of intelligence and forethought, there 
is no escape from antinomies. The reason is that all knowledge is 
produced by an impact on our organic sensibilities ; and if the ultimate 
author of the universe be possessed of a psycho-physical organism, all his 
cognitions would be contingent events, and so he could not be regarded 
as omniscient. Moreover, all his cognitive activities would be subject to 
the limitations of sense-faculties, and he would not be able to envisage 
the super-subtle causes of the world and so would not be the creator. If 
it is supposed that God is independent of a physical organism, it will be 
extremely difficult to imagine how He can have knowledge at all, and, 
still further, how He can operate upon the atoms, the ultimate constituents 
of the material world. If you deny a bodily organism to God, you will 
have to deny all intelligence and purposive activity on His part; and 
to think that He has an eternal body associated with Him will lead 
to absurdities, as an eternal body is as impossible as an eternal world. 
And if He is possessed of a body of limited dimension, it will be liable 
to origin and destruction ; and furthermore, He will not be in touch with 
all matters lying outside the body. If sense-organs are added to the 
organism, all the cognitions and volitional activities will be as transitory 
as ours, The result will be that an unthinking and unintelligent God 
will have to be posited, and this will be an absurdity. Nor can we 
suppose that God is entirely unassociated with a physical organism and 
is possessed of eternal intelligence, eternal desire, and eternal will, because 
there is absolutely no warrant for this supposition, as all knowledge and 
volitional activity are seen from experience to be contingent on the 
on of a nervous system and cerebral functions, which are sought 
enied of God. God thus becomes a chimera and a fiction of the 
whether we affirm a physical organism with a cerebral 
/ous organization or we deny the same of Him. It is better 
st from the supposition that the world-order has an 


possessi 
to be d 
imagination, 
system and nerv 
therefore if we desi 
intelligent author. 


G OF THE BODY UPON PSYCHICAL ACTIVITIES 


In reply to these charges the philosophers of this school have 
pointed out that the opponents have failed to appraise the relation of the 
body to the psychical activities at its proper worth and to observe that 
voluntary activities are not 1n any way contingent on the possession of 
a physical organism, although from a surface view of things this may seem 
to be the necessary condition. e: 4 the condition of voluntary activity 


THE BEARIN! 
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-—the association of the physical organism or the influence exerted by an 
active principle possessed of relevant causal efficiency? The mere asso- 
ciation of the physical organism is irrelevant to volitional activity, as we 
do not find any such activity when a person is indifferent or in deep 
sleep, in spite of the fact that the physical organism is present intact. 
So we must set down voluntary activity to the exertion of an active agent 
possessed of causal efficiency irrespective of his association with a physical 
organism, which has been found to have no bearing upon it. If the 
possession of a physical organism be a necessary condition for the exercise 
of voluntary activity, we cannot explain how the agent can control his 
own body, as the help of another bodily organism cannot be obtained for 
the purpose. It can be contended that even in the controlling of the 
body the presence of the body is an essential condition. Yes, 
is not present as the condition, rather it is the ob 
activity, and similarly in the case of God's 
upon is present in the shape of the atoms which are the constitutive 
principles of the material world. But it has been further urged that the 
controlling activity that is exercised upon one's own bodily organism is 


made possible by dint of a desire and volitional urge, and this desire and 
the volitional urge are seen to occur 


organism and not in its absence. 


but the body 
A 

ject of the controlling 

activity the object to be operated 


movements. The presence of th 
down as the necessary 
ex hypothesi destitute 
controlling activity wil 
convincing. 


of any such organism, the exercise of voluntary 
But this argument too is not 
the medium of the physical 
ergence of psychical activities, 


NYAYA-VAISESIKA 
from any bodily organism, should clinch the proposition that ‘all effects 
are the products of an intelligent agent’. But it may be contended that 
the emergence of desire and volition is contingent upon a bodily organism, 
and for the emergence of these psychical activities at any rate, God will 
stand in need of a physical organism. Yes, the contention may have some 
plausibility with regard to those psychical activities which are events in 
time, but with reference to eternal psychical facts it has absolutely no 
force and no bearing. Nor is there any logical incompatibility in the 
supposition that God's cognition, desire, and volition are eternal verities, 
uncaused and unproduced. Of course, these psychical phenomena are 
always observed to be transitory events in our experience, but that is no 
argument that they cannot be eternal in any substratum. Such qualities 
as colour and taste are ordinarily perceived to be transitory, but they are 
admitted to be eternal verities in atoms. The transitoriness or perma- 
nence of qualities is relative to the substrata in which they are found. So 
psychical attributes too may be permanent fixtures just like the physical 
attributes of colour etc., and there is no inherent logical absurdity in this 


supposition. 


GOD'S KNOWLEDGE AND WILL ARE ETERNAL 


The permanent existence of these necessary psychical activities in 
God has been shown to be plausible, and we think it possible to prove 
it by a reductio ad absurdum. The arguments of the opponents have 
failed to shake the foundational universal proposition that whatever 
an origin has for its author an intelligent agent ; and once 
f-the world-process is admitted, the inference of an 
intelligent author becomes irresistible. And if an intelligent author of 
the universe is established as a matter of logical necessity, the nature of 
his intelligence and volitional activity will be determined in conformity 
with his authorship. They will have to be admitted to be of such à 
character as not to be in conflict with his cosmic activities. “The cosmic 
activities presuppose an intelligent agent who has a direct knowledge of 
the materials and the modus operandi necessary to bring about the 
universe. Certainly this knowledge of all existent facts extending over 
all divisions of time cannot be a contingent event, as in. that case God 
will have to be assumed to be ignorant of whatever has happened in the 
past and so will have no agency in that regard. If His knowledge is as 
transitory as ours, it will. have no application to the future, and so God 
will not be the controller of the future course of events. If, however, 
it is supposed that God has an infinite series of cognitions, volitions, and 
desires, produced in regular —— and all these have reference to 


is possessed of 
the origination o 
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all things, possible or actual, still we shall have to admit a number of 
psychical acts which are absolutely without any similarity to our 
psychical activities. It will be simpler and more convenient to suppose 
that God's cognitive activity is one and eternal and so also the other 
psychical: activities. The admission of God as an author of the universe 
will necessitate the postulation of eternal psychical activities which are 
necessary for the creation, superintendence, and control of the universe. 
These attributes are consequential to God’s cosmic functions, and to seek 
to refute the existence of God on the ground of the impossibility or 
improbability of these attributes will be a roundabout procedure, without 
any logical validity. If you expect to deny God with any show of 
plausibility, you will have to prove either that the universe does not 
presuppose an intelligent maker or that it is existing as a finished product 
for all eternity, which is the position of the Jainas and the Mimamsakas. 
If, however, the positions adumbrated cannot be 
semblance of logic, the admission of God and of His consequential 
attributes and powers will follow as a matter of indisputable logical 
necessity. The opponent, who builds his destructive logic on the 
apparent absurdity of the consequential attributes of God, has only to 
be reminded that his generalization that psychical attributes cannot be 
eternal is based upon purely empirical data and does not bar out the 
Contrary possibility by a reductio ad absurdum. We have, 
seen that the eternal existence of relevant psychical activities in God 


follows as a corollary from the nature of the universe, which becomes 
unintelligible unless an omniscient and omnipotent creator and ruler is 
postulated. 


maintained with any 


however, 


THE INDIVIDUAL SELF IS CENTRAL TO CREATION 
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He discharges out of an irresistible sense of justice to uphold the 
supremacy of moral laws, and we have seen how God's justice is tempered 
with mercy. But a question of logical difficulty raises itself in this 
connection, viz. the relation of God with individual selves whose destiny 
is guided by Him. The merits of individuals inhere in the individual 
souls ; and if God is to operate upon these merits, it has te be shown how 
God comes into relation with these. The individual selves are held to 
be ubiquitous substances, and so also is God. It has been held by some 
thinkers that two "ubiquitous substances may be related by way of 
uncaused conjunction ; and if this relation is accepted, wé can explain the 
relation of God with individual selves as one of uncaused conjunction, 
God being connected with the individual souls for all eternity and, 
through this, with their merits. But this relation of uncaused conjunction 
is not universally admitted, and so another relation acceptable to all has 
been propounded by Vacaspati Misra. The individual selves are connected 
with the atoms, as they also are eternal entities ; and these atoms are con- 
nected with God. So God and the individual selves are connected through 
‘the medium of atoms. Even indirect relation is of service for causal 
operations. Here also the relation of God to individuals may be explained 
either through atoms or through the mind, both of which are eternal 
existents and are eternally conjoined with God. So we see that the relation 
of God and individuals is not logically inconceivable, although it is not 
possible to give any definite judgement as to the peculiar extension of the 
relation, whether it is of unlimited extension or of limited extension. The 
question is inspired by idle curiosity and does not have any metaphysical 
importance. It is sufficient that a relation is logically conceivable, and the 
question of extension and the like appears to be based upon irrelevant. 
analogy of spatial relations of material bodies, which cannot be pushed 


too far. 


GOD'S ACTIVITY IS ETERNAL 

Another question may be raised. Granted that God is the creator of 

the universe, but then He may take a holiday and retire from the cosmic 

functions, which may take their destined course under their own laws. 

What argument makes you suppose that God will be the eternal controller 

and guide of every detail of the world-process? The answer is that the 

same necessity which makes God's activity inevitable in the past is present 

throughout the world-process. The blind forces of nature cannot be self- 

guided, and for their control and guidance the supervision of an intelligent 

being is necessary. The movements of natural forces, the elements, the 

, atoms, and so on are perpetually going on and they are meant to serve 
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` some purpose; and who makes their movements fruitful and who again 
imparts activity to them -but God? So God is an eternal living force 
and the eternal judge and ordainer of the moral order, but for whose inter- 


vention and guidance the world would fall to pieces like a piece of rotten 
cloth. 


PLURALITY OF GODS IS A METAPHYSICAL IMPOSSIBILITY 


But a question arises, Is a plurality of Gods possible? No, there is 
but one God and one God alone. Why should a plurality of Gods be 
postulated at all? If one God is impotent to bring about the world-order 
or to maintain discipline, a number of Gods with different functions allotted 
to them may be necessary and we shall have a republic of Gods and not 
absolute monarchy. But are these Gods omniscient? 
omniscient and omnipotent, the 
mortals are, 


If they are not 
y will be as impotent and helpless as we 
and so they will not be equal to the task of creation and 
control of the world, which requires just these attributes. The result will 
be a failure to explain the world-order. 
tent one and all 


p pposed that these omniscient 
occasion for dispute, 
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RELATION OF THE INDIVIDUAL WITH GOD 


We shall conclude our dissertation by adverting to a question of 
supreme importance. It is a truism that the Nyaya-Vaisesika school staunchly 
believes in the infallibility of Vedic religion, and its allegiance is not con- 
fined to the ritualistic portion of the Vedas alone, but extends to 
the Upanisads also, although this school follows its own interpretation 
of them. The Nyaya-Vaisesika school does not believe in monism, and 
its philosophy can be characterized as uncompromising pluralism. The 
relation of individual souls to God is neither one of pure identity nor one 
of identity in difference, but one of absolute and unqualified otherness. The 
relation of God to the individual selves is not internal but strictly and 
purely external. God is alluded to as being in the position of a father to 
the suffering souls, and His cosmic activity has been spoken of as inspired 
by considerations of justice and mercy alike. The supreme solicitude of 
God for the deliverance of suffering creatures from the meshes of trans- 
migration is also alluded to in clear and unambiguous language in the 
Bhasya of Vatsyayana. But man's relation to God is not clearly emphasized 
in the ancient literature. ' It is only in the works of Udayana that we find 
this topic broached. Udayana begins his Nyaya-kusumanjali with an 
impassioned salutation to God, and in the course of his writing he speaks 
of the worship of God as instrumental in the achievement of salvation and 
enjoyment of heavenly bliss,.whichever may be sought for by His devotees. 
He goes on to state that philosophical speculation is a kind of worship of 
the Deity and has its supreme justification and fulfilment only in so far 
as it leads the enquiring soul to surrender himself to God's protection and 

-mercy. We are tempted to believe that the predominance of the devotional 
attitude in subsequent Nyaya literature is entirely due to the influence of 
Udayanacarya. It is remarkable that Vardhamana took great pains to 
reconcile this statement of Udayana with the orthodox Nyaya position that 
salvation is achieved by an unerring realization of the true nature of the 
self, and this supreme saving knowledge is effected by proper understanding 
of the sixteen topics only. There is no room for love of God or worship of 
God or knowledge of God as an instrument of salvation. Vardhamana 
therefore was at great pains to bring it into line with the central position 
of the Nyàya philosophy, and he succeeds by making knowledge of God 
contributory to self-realization. But Udayana in the concluding passages 
of the Nyaya-kusumanjali emphatically maintains that worship of God is 
essential for salvation, and his pleadings and advocacy of the necessity and 
logical possibility of self-surrender and meditation on God are unsurpassable 
for their devotional ardour, impassioned enthusiasm, and moral fervour. 
A better and more successful advocacy of theism is difficult to conceive. 
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The Nyaya-kusumafijali will remain, we may be permitted to remark with- 
out exaggeration or partisan spirit, one of the best works on theism in the 
whole of world literature, noted alike for its spiritual earnestness and logical 
consistency. The philosophical literature of India, and not only of the 
Nyaya-Vai$esika school, would have been fro tanto poorer and weaker if 
Udayana had not been born to enrich it by his masterly contributions. 
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THE SCHOOLS OF INDIAN LOGIC 

M M. Dr. Satish Chandra Vidyabhusan introduces three broad divisions 

into the schools of Indian logic, namely, ancient, mediaeval, and 
modern. According to him ancient Indian logic deals with the sixteen 
categories, pramana, prameya, etc., comprising such heterogeneous elements 
as the doctrine of salvation, birth, death, and the nature of the soul. 
Mediaeval logic, on the other hand, concerns itself with one category 
only, pramana, and touches upon the others only so far as is necessary 
for its proper elucidation. Inference, a kind of pramana, which was briefly 
noticed in ancient logic, receives full treatment from the mediaeval school. 
Prameya, the object of knowledge, is rejected on the ground that it is useless, 
in works on logic, to treat of the soul, birth and death, topics which are 
comprised in this category. Mediaeval logic is therefore termed pramana 
Sastra, the science of right knowledge. 

Vidyabhushan has not given us any clear definition of what he under- 
stands by modern logic. He holds that in the early writings of the modern 
school there was some attempt to combine the categories of the Nyaya and 
the Vaigesika, but later modern logic has selected only one’ topic, pramana, 
to the exclusion of the remaining fifteen topics of the ancient school. 
Modern logicians reject the division of the pramüna into the subdivisions 
prescribed by the Buddhists and the Jains, and accept the orthodox division 
of pramana into four. They also take note of certain Vaisesika categories, 
which are discussed along with the theory of perception. But the main 
emphasis is on the formal accuracy of linguistic expression." 

Mm. Dr. Ganganath Jha thinks. that the modern school has freed itself 
from the groove of the Nyaya-Sutra and betaken itself to the rigid course of 
strict reasoning. Udayana is the pioneer of this school, which has reached 
its consummation in the Tattva-cintàmani of Gangesa. Dr. Jha, however, 
suggests that there is one criterion which serves to demarcate very clearly 
the Pricina from the Navya Nyaya. The later Naiyayikas (logicians) do 
not concern themselves much with metaphysics as such, but remain satisfied 
if they can arrive at correct definitions ; laksana-pramanabhyam vastu- 
siddhih is their dictum, and to laksana and pramana alone they turn. 


pp. 158, 402, and 403. 
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By this criterion, then, we shall be justified in dividing Nyaya into 
three schools: (1) Pracina or old, represented by Gautama and his 
commentators ; (2) Madhyama or mediaeval, represented by the Jaina and 
the Bauddha writers, who, though confining their attention to the pramanas, 
do not devote themselves entirely to the verbal accuracy of their defini- 
tions; and (3) Navya or modern, which deals only with pramanas and 
laksanas; and even here, the concentration is mainly on the verbal laksanas 
or definitions of things. It has to be borne in mind that, in point of time, 
there is constant overlapping in this division? 

Dr. A. B. Keith in his short review of the Tattva-cintamani holds that 
in it 'the doctrine of the theory of knowledge is presented in a definitive 
form freed from intermixture with the miscellany of contents of the 
Sütra [Nyaya-Sütra], and placed in a position to confront the attacks of the 
Buddhists and the Jains'^ Dr. Keith intends to convey the idea that there 
is no cardinal difference between the ancient and the modern logicians— 
only the novel technique of language confers upon the band of logicians 
headed by Gangeéa the epithet ‘modern’. Dr. S. Radhakrishnan hints 
at a change of outlook in modern Nyaya, and suggests that the modern 
Naiyayika pays exclusive attention to pramanas or the means of knowledge 
and the theory of definition. and discards altogether the question of 
prameyas or the objects known.* 

Let us now review the re 
features of modern logic. G 
mology and logic: 
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GangeSsa’s treatment really paves the way for sound metaphysics. 
Sound epistemology and logic should precede metaphysics. The stable 
universe of realities should be based upon the solid rock of the data of our 
experience. We should observe facts and discover laws and, on the basis 
of observation, construct our metaphysical edifice. Mystic intuition should 
not be the only source of metaphysics. Gangesa does not minimize the 
importance of mystic intuition, but at the same time he does not give a 
free hand to it in the matter of philosophical speculation. He laid the 
foundation of the revised metaphysics of the Vaisesika school by making 
some attempt to revise the Vaisesika categories in the light of the new 
theory of knowledge, but left the unfinished task to be completed by his 
successors. 

Modern logic gradually emerges from the seed of free thinking sown 
by Gangesga. The younger Vacaspati Misra places equal reliance upon the 
authority of perception and of the Srutis, and holds that the truth of 
perception cannot be cancelled by the authority of a Vedic passage simply 
because the latter is held to possess a superior authority. Sankara Misra is 
bold enough to discard the authority of any Vedic passage that contradicts 
the truth of valid perception. This attitude towards the authority of the 
Vedas conétitutes the line of demarcation. The neo-logicians prefer to be 
guided by the evidence of perception and inference, though in transcen- 
dental matters they do not intend to interfere with the authority of the, 
Vedas.5 ‘ 
Raghunátha Siromani and other such free thinkers do not hesitate to 
subject the traditional theories to severe criticism and to bring about 
fundamental changes in the structure of Vaisesika metaphysics, if sound 
perception and ‘inference demand such a change. ‘The ancient Writers 
failed to raise their voice against the sütrakaras. Whenever they tried to 
introduce a new idea, they did it with the help of some other authority 
or adopted some device to avoid the unpleasant task of disowning the 
authority of their masters. Vatsyayana's anviksa is based upon perception 
and the Agamas,° whereas the tarka of the modern logicians is based upon 
perception alone. The modern logicians may be indebted to the Bauddha 
and the Jaina thinkers for this free thinking, but, be it said to their credit, 
they have not allowed themselves to be carried away completely by the 
speculations of the latter. They keep their minds open but at the same 
time cherish a profound and deep-rooted love for the tradition they are 


born and brought up in. 


5 Bheda-ratna, p. 65 and Khandanoddhüra, pp. 30 and 34. 
* Nyaya-bhasya, p- 4. 
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VALID KNOWLEDGE: 


Valid knowledge lies at the root of every sound m of UR Ua 
Is valid knowledge possible? The Te D aa ete P = - 
. because the validity of knowledge is ascertained | c lei indem 
adequate test. "This problem has a history behind it. obice ux 

ibili alid knowledge for granted and do not close y d 

ED mr Nagarjuna dnd his followers hold a e pee 
about the existence of valid empirical knowledge. The AU as roe 
Mimiathsakas join issue with the sceptics. The resulting contest e 
important chapter of epistemology. Ganügeéa's Tattva-cintàmani d » 
embody the earlier phase of the debate. Among the modemi pars on Te 
the Nyāya-kaustubha has only a passing reference to the on. Te 
of tHe problem.’ Gangesa represents a more advanced stage. — A = 
Stage, the argument revolves round the point whether the validity i S i 
is intrinsic or extrinsic. He subjects the theories of intrinsic -validity o 


knowledge propounded by the Bhatta and Prabhakara schools to severe 


criticism. He also refers to the attempted synthesis of the opposing views 
worked out by the Jains and criticizes it also. 


The two. main charges against the extrinsic character of the validity of 
knowledge are: 


(1) if an act of consciousness does not carry with it the 
conviction that it is valid, then no activity or movement of the cognizer 


can follow from it, and (2) if an act of consciousness does not bear the stamp 
of validity on the face of it, then the process of proving its validity can stop 
nowhere. 


Gangesa meets the arguments of his opponents thus. He holds that 


an assurance of the validity of an act of consciousness is not necessary for 
physical activity. The me 


re absence of invalidity is enough for the purpose. 
He means to say that the ascertainment of validity is not the essential con- 
dition of human activities 


- Assurance of the validity of an act of conscious- 
ness comes later. In other Words, 


our voluntary movement. does not 
necessarily Presuppose the determination of the validity of an act . of 
consciousness which conditions such a movement. 
The second charge has some force in it. 
theoretical point of view, then the problem remai 
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with a solution which, from the purely theoretical point of view, might 
be incomplete. 

Gangega holds that a perceptual judgement reveals its object in the 
form, ‘This is so-and-so’ and not, ‘I know this is so-and-so’, since the function 
of a judgement is to lead to action, and it is too much to assume that a 
judgement must be self-conscious in order to discharge its own function. 
If an act of consciousness reveals itself as an object of itself, then one and 
the same act of consciousness would become both a subject and an object. 
Besides, if we are sure of the validity of our awareness, then how can a 
doubt arise at-all in our minds? The Bhattas hold that consciousness is 
imperceptible but inferred, and that its validity is also inferred along with 
it. Let us explain the several steps that are taken to infer our consciousness. 
‘This is a jar’ is the first judgement It only reveals the jar, but we do 
not know that we know the jar. Then cognizedness is produced in the jar. 
The cognizedness is known by us in the form that this jar is being known. 
Then we recollect the induction that whenever the property of cognized- 
ness is produced in an object, there is a process of knowing to produce it. 
This process of knowing, being itself an activity of our self, defies direct 
knowledge. Now we deduce from the above the existence of an activity 


of consciousness which has a bearing upon the judgement that the jar is 


being known. 

Again, does w 
fall on the subject judged or thought ab 
is genuinely intuited, if it comes withi 
must always fall on the subject judged about. 
to what is discovered in or attributed to the given." r 

Ganigesa’s answer would be different. His analysis’ of perceptual 
consciousness is this. He admits that perceptual consciousness is not 
discursive but intuitive. In the perceptual act there is neither wandering 
nor questioning, though it is an actus. He hints at the activity of such 
an act. In the indeterminate (nirvikalpaka) stage of perception a subject 
or determinandum alone is not held before the mind, but the prospective 
subject and the prospective predicate are both presented to it, though they 
stand unrelated. The act of determinate perception which follows in the 
wake of the indeterminate perception ties them ‘together by a bond of 
relation. The relation itself proceeds from one term and flows towards 
another. Two or more terms thus related form a judgement. Each term 
has a distinct position in a judgement. The very direction of a term in a 
judgement makes it what it is, either a subject or a predicate. Determinate 


hat is directly grasped and not subjected to doubting 
out? Price says, ‘Now plainly what 
n the sphere of judgement of all, 
It is what is given, as opposed 
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perception is an actus in the sense of relating or joining together two terms, 
but not in the sense of questioning. In the initial stage of a determinate 
perception we take for granted the reality of the predicate of a subject. 

The other part of the problem of validity is how validity is imparted 
to an act of judgement. Udayana has elaborately discussed this problem 
in Nyaya-kusumüfijali and has shown that the validity of a judgement owes 
its existence to a special positive condition which is technically called guna. 
Gangesa has discussed the problem still more elaborately and cited many 
crucial instances which help to prove the thesis of Udayana. 

Ganigesa in his Tattva-cintamani does not deal with one of the most 
fundamental problems, viz. the nature of consciousness. Is consciousness 
presentative or representative? - Udayana hints at it in his Atma-tattva- 
viveka. Raghuniatha in his commentary on it includes some discussion 
of the problem but puts forward the conclusion of the Nyaya school that 
consciousness is presentative. None of them have thoroughly discussed all 
the hypotheses of representative consciousness. The Samkhyas, the 
Buddhists, and the Advaitins mainly subscribe to the hypothesis of repre- 
sentative consciousness, Regarding the nature of consciousness, all admit 
that an act of awareness reveals an object. Is this awareness at the same 
time aware of itself? The Naiyayikas put this question to their actual 
“experience and answer it in the negative. Dininaga and others hold that 
Whenever an awareness reveals an object, it must, as the ground of its 


knowledge, have awareness of itself. The Prabhakaras come forward with a 
similar hypothesis. They hold that when 
place, i j i 
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sciousness, if it is in any way related to objects, must be related to all 
objects at the same time. Transcendental consciousness should always be 
omniscient. The subject-object relation (visayata-sambandha) is external. 
The objects are independent of the act of consciousness and the knowing 
mind. Consciousness, like a word, is also related to a past or a future object. 
Each word is related to the object denoted by it; it was so, and it will be 
so. In this case, a relation subsisting between the two terms (the person 
and his name) holds good even if one of the two terms be absent. An act 
of consciousness is similarly related to its objects. 

Consciousness is formless. Hence, terms like ideas and concepts do 
not find a place in the Nyaya epistemology and logic. We are aware of 
individuals and universals, and common properties of many individuals. 
We do not know objects through images, but our consciousness directly 
refers to objects lying outside the act itself. In our dreams we do not 
perceive such images as forms of our consciousness, but our consciousness 
refers to extra-mental objects. The dream-objects do not exist in the real 
world and are constructed by our imagination by means of constituents 


which are real. 


DEFINITIONS OF TRUE KNOWLEDGE 


Ganigega scrutinizes a good number of definitions of true knowledge. 
We shall here discuss only five theories indicated by the definitions of 
‘truth’. 

(1) The Novelty Theory: True knowledge is such as grasps a novel 
object only (ie. an object not cognized before). The Mimarhsakas and 
others subscribe to this view. Gangesa differs from these thinkers and 
asks them whether a series of perceptions focussed upon one and the same 
object is true. The object as experienced cannot be held to change along 
with its relation to the different minute elements of time, since the minute 
elements of time (sanas) themselves escape our notice. 'Thus the object 
of such a series of perception lacks novelty. To say that the first percep- 
tion of the series is true and the others, though having the same character, 
are untrue is absurd. Therefore the novelty theory is untenable. 

(2) The Pragmatic Theory: True knowledge is such as leads to 
successful action. This theory bears a close resemblance to the view 
that ‘the true is the efficient’. Gañgeśa rejects this definition with the 
remark that some true knowledge does not offer an incentive to action. 
The upholder of this theory may urge that what is capable of stirring up 
successful action is called true knowledge. But when we perceive an object 
and satisfy ourselves that our perception is not false, we move to have it. We 
proceed; assuming the truth of a lie Any piece of knowledge, 
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however, cannot stir up our action, which always presupposes the validity 
of its basic knowledge. Therefore the pragmatic theory of truth is not 
tenable. i "i 

(3) The Coherence Theory of Truth: An experience is said to be 
true when it coheres with another experience. It means that the object 
revealed by the experience in question is the same as revealed by another 
experience. Gange‘a points out that this definition is wide enough to i 
applicable to a mistake as well. Two persons may mistake a piece o 
rope for a snake. Is their erroneous perception true? -— 

(4) The Theory of Non-contradiction: The popular view is that an 
experience of an object is true when it is not contradicted. Sucha definition 


presupposes contradiction, but the nature of contradiction has not been 
Scrutinized. Contradiction 


the object in question. 
to this, that the experience of an object is true when i 
to be not true, and the experience of the ne 
the object negated is known to be not tr 
‘question involves a vicious circle. 

Similarly, the Advaita theory of objective non-contradiction is open to 
objection, though Ganigesa has not touched upon it. 

(5) The Theory of Accordance: The Naiyayikas now ask, ‘What is 
truth?’ and ‘What is falsehood?’ They are not asking how a man can know 
whether a Proposition is true or false. They hold that. truth is correlative 
to falsehood. They frame a theory of truth which leaves enough room for 
falsehold. What they mean to Say is that it is the statements or propo- 
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erroneous judgement is supplied by a previous event of consciousness. The 
connection of the senses with the object of that event of consciousness 
is established by means of the transcendental contact in the shape of 
memory consciousness. Whenever our senses come into contact with an 
object, an erroneous perception does not instantaneously arise. There are 
certain elements in a sensed object which provoke our memory of some 
other object. Our sense-organ becomes united with the constituents of two 
objects. By the process of perception these constituents are combined and 
presented to us as a concrete object. Thus, a judgement of.error owes its 
existence to a complicated process in which a sense-organ and an act of con- 
sciousness co-operate to bring about a judgement of error. The implication of 
this theory is that the objective constituents in a judgement are identical 
with the real elements in the universe, but the order of the elements in the 
judgement does not reflect the order of the object complex referred to, and 
the knower forgets that the elements in the judgement are knitted together 
into one complex whole by complication. s 4 

The subject itself (the self that experiences) is not a constituent of the 
subjective complex. It merely arranges the objects of its consciousness and 
puts them in a certain order. The initial non-relational consciousness 
develops into relational consciousness. It is now called a judgement. If 
the objects referred to by the terms which constitute the judgement are 
identical .with the elements in the object complex, and if the relation 
between the terms of the judgement reflects that between the constituents 
of the complex object, and the direction of the relation in both cases is 
the same, then it is held that the judgement accords with the complex 
object. Some of the upholders of the view that consciousness is represen- 
tative hold that no object is directly cognized, but its form is only seized 
by consciousness. The others hold that an object is grasped only when: 
it becomes merged in the mode of intellect. In any case, the so-called 
object becomes the content of consciousness. The object which is cognized 
‘becomes included in our consciousness. But it is a truism that we make 
false judgements. If our judgement does not accord with its corresponding 

j it is false. 
ia discusses the character of -illusory consciousness. The 
Prabhakaras hold that illusory consciousness 1s not a judgement. It owes 
its existence to the non-apprehension of difference (akhyati) between two 
distinct forms of knowledge, viz. perception and memory: Let us take an 
on, ‘This is silver’. We perceive this and remember 
‘silver’, When we fail to find out the difference between the perception and 
the recollection there, the two acts of consciousness, being undifferentiated, 
assume the form, ‘This is silver’. The ma "This is silver', is really made 
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up of two pieces of consciousness but is never a judgement, since no object 
can make itself appear as something else. Lor 

Gangesa in his Anyatha-khyativada subjects this view to severe 
criticism. He holds that.the evidence of introspection is unquestionable. 
The introspection of illusory consciousness reveals the fact that illusory 
consciousness is a judgement. Knowledge that determines our movement 
is always a judgement. Illusory consciousness determines our movement. 
Therefore illusory consciousness is a judgement. ‘The Naiyayikas, of 
course, admit that memory plays an important part in the production of 
an illusory judgement. What is the exact nature of this judgement of 
illusion? Is it a judgement of perception? Gangesa answers in the 
affirmative. But an act of perception owes its existence to some contact 
with a sense-object. The subject ‘this’ of the judgement of illusion may 
come into contact with the sense-organ, but the predicate ‘silver’, being a 
remote object, can never be united with the sen 
out that normal contact does not condition this perception, but a transcen- 
dental one does. The memory of ‘silver-ness’ discharges the function of 
the required contact. Thus perceptual illusion takes place. If we do not 
object to the perceptual character of a judgement of recognition, then why 
should we not agree to accept the existence of perceptual illusion? He 


does not discuss the other theories of illusion. In the Nyaya-kaustubha 
five theories of illusio 
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term. The ancient logicians hold that a disjunctive judgement may also 
be illustrated in the form, ‘It is a cow or a horse’, whereas the modern 
logicians hold that the illustration of a disjunctive judgement must always 
be in the form, ‘It is, or is not, a cow’. 

The subject of a judgement is characterized by its predicate. The 
subject has the property of being characterized, which is technically called ' 
visesyata. The predicate has the property of characterizing, which is techni- 
cally called prakarata. These two properties are correlative. According to 
some, each visesyata has only one corresponding prakarata. According to 
Gadadhara, the subject of a disjunctive judgement is one, but it has two 
visesyatas (properties of being characterized). Jagadisa holds that a single 
disjunctive judgement may contain any number of alternative predicates 
and that the lowest limit of the predicates must be two. He also adds that 
there is no law that there must be only two predicates and that one must be 
contradictorily opposed to the other. But, according to him, there is no 
bar to a negative alternative predicate. | 

Rakhaladasa Nyayaratna invites our attention to one important point 
viz. that the incompatibility of the predicates of a disjunctive judgement 
must be apprehended; for disjunction presupposes a previous knowledge of 
negation, either contrary or contradictory. k : ! KA 

According to the Naiyāyikas, a disjunctive judgement is always 
perceptual. The author of Ratna-kosa admits also the existence of a non- 
perceptual disjunctive judgement. The modern logicians insist. that the 
perception of the subject is one of the necessary conditions ofa bro 
judgement and that the subject of this judgement is never doubted. 


MEMORY 


We shall now discuss the nature of memory. Is memory a form of 
valid knowledge? All the ancient logicians—Vacaspati Misra, Jayanta 


Bhatta, Udayana, and others deny validity to it, since it only refers to such 


objects as have been experienced before, and does not add to our stock 


of knowledge by new discoveries. 
Gaüge$a argues in a different 


conclusion. His argument is as follows: 
(1) Experience and memory generated by it refer to the same object. 


Memory is expressed in a peculiar language, e.g. ‘I remember that jar’. 
The demonstrative pronoun ‘that’ is an empty word. It represents no 
distinct object. It only indicates its genesis from impressions. - An object 
is perceived as present together with its qualities. The perceived object 


manner and arrives at the same 


14 Vide Kevalanvayi-tika of Gadadhara, Paksata-tika of Jagadisa, Vividha-vicara of Rakhala- 
dasa Nyayaratna, and Nyaya-kaustubha. 
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naturally suffers a great change when it is remembered. Therefore the 
object which is remembered, not being endowed with the qualities of the 
original percept, cannot yield valid knowledge. Therefore memory cannot 
but be false. 

(2) It may be urged that an immediate experience and memory do not 
refer to the same object. Memory refers to an event in the past, while 
an immediate experience refers to an object in the present. How does 
memory acquire its reference to past time? Since an immediate experience 
reveals an object as present, how can memory, which follows from it, reveal 
the same object as past? Therefore memory per se is false. ; 

(3) Memory, being a form of consciousness, should reveal its object as 
present. No object that is recalled by memory should be presented to 
consciousness as past. Therefore memory, which points to its object as 
a past event, is always false. 4 

Jagadisa, Vi$vanatha, and others hold that memory may bc true if it 
makes a true representation of its object. It refers to an object in the past, 


and if it does so correctly, then it must be true. But they do not mect all 
the points raised by Ganigesa. 


SUBJECT-OBJECT RELATION 
The ancient Naiyayikas hold that a state of consciousness has its corre- 
sponding object. An objectless consciousness is a fiction. Udayana is the 
pioneer logician to have discussed the problem of the specific relation 
between consciousness and its object. He holds that the rclation in question 
is visayatà, which is a kind of svarüpa-sambandha. Svarüpa relation does 
hot require the aid of any other relation to unite the two correlative terms. 


The specific nature of the visayata-sambandha is that it is one of the relations 
capable of producin the aid of another 
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` perception cannot assume the form of the copulative judgement, ‘This is 
a cow and this is a horse’. These two objects, when analysed, are many in 
number, viz. an individual cow, the universal of cowness, and their relation, 
and an individual horse, the universal of horseness, and their relation. 
Many objects are thus related to the same act- of perception by a single 
relation of visayaca. If this relation is identical With that act of perception, 
then how can we arrange these objects in their proper order in our 
perception? In the above case a cow would not have been perceived only 
as a cow, but also as a horse, and the horse would not have been perceived 
only as a horse, but also as a cow, since only the difference in the nature of 
the relation of visayatà can determine a predicate in its proper place in 
a judgement. Moreover, if the relation of visayata be identical with the 
cvent of consciousness, then why should not the two predicates in the above 
copulative judgement simultaneously qualify each of the two subjects 
contained therein? ‘Therefore the first alternative cannot be entertained. 

The second alternative is also inadmissible. If the visayatà had been 
identical with the object itself, then the true judgement, "This.isa jar’, would 
not have heen distinguished from a false judgement, since the visayatas of 
the true judgement, ‘This is a jar’, and that of the false judgement, ‘This is 
a cloth’ (when a jar is mistaken for a cloth), are one and the same, the 
objective basis of both the judgements is one and the same, viz. a jar. 

The third alternative is also defective. If the visayata relation had been 
both consciousness and its object, then it would have involved irrefutable 
contradiction in cases like the judgement, ‘A jar has a universal’. The 
universal in question belongs to the visayata relation when it is identical 
With its object, but when it is identical with consciousness the universal 
Which belongs to the object cannot belong to it. But the visayata in question 
maintains its numerical identity, and hence it has and has not the universal 
in question at the same time, which is absurd. t 3 

The modern logicians conclude that the relation of visayatü is a 
distinct one. It admits of four types: the first relates indeterminate 
perception with its object, the second relates a judgement with its 
predicate, the third relates a judgement with its subject, and the fourth 
relates a judgement with its copula. These. visayatas are respectively called 
nirvikalpakiya, prakarata, visesyata, and sarisargatà. Some hold that intro- 
spection has a special type of visayata; but others object to this supposition. 

Some logicians classify the relation of visayata under two heads: the 
first relates itself with two isolated objects, e.g. the visayata relation of an 
indeterminate perception; and the second relates itself with related 
objects, e.g. the visayatà relation of a determinate Perception. ( Some 
logicians hold that there is. also eas visayata (the relation of 
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visayata obtaining between desire and its object), which is also a distinct 
relation like the relation of visayatà mentioned above. 


PERCEPTION 


We shall now try to select some of the essential elements of Gangesa's 
doctrine of perception and.present them to our readers. Gañgeśa’s conten- 
tion is that perceptual consciousness does not, on the face of it, bear the 
stamp of immediacy. Immediacy is not a universal inherent in the in- 
dividual perceived. The essence of ordinary perception is that it is 
generated by the sense-organ. Gangeáa defines perception as that which is 
not produced by the instrumentality of cognition. In order to be consistent 
with the theological doctrine of his school that divine intuition is eternal, 
he could not but frame a negative definition, which fulfils all the logical 
conditions of a sound definition but does not enlighten us very much. 

The problem of true perception has been mainly approached from 
three different points of view. A section of the Buddhists holds that true per- 
ception is determined only by its object. When imagination contributes 
nothing to the body of perception, it is called nirvikalpaka perception, 
which roughly corresponds to the term sensation of Western psychology. 
The Prabhakaras find the true character of perception in its immediacy. 
Perception is direct awareness. The Prabhakaras also believe that some 
forms of consciousness may be partly direct and partly indirect. The 
ancient Naiyayikas believe that every form of consciousness is determined 
by its object, and that consciousness does not reveal its own specific nature, 
viz. mediacy or immediacy. Hence perception, according to them, is 
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In the perceptual judgement, ‘This is a jar’, an individual jar is only 
qualified by the universal of jarness; but the universal itself remains 
unqualified. In the negative perceptual judgement, “There is no jar on the 
spot’, the spot is qualified by the negation of a jar, and the negation is also 
qualified by the universal of jarness, which itself remains unqualified. 
‘Thus every determinate perception is partly indeterminate, but the subject 
of all determinate perception must be qualified. 

The objects of perception are as follows: (1) substance, (2) attributes, 
(3) action, (4) the relation of inherence, (5) universals, and (6) negation. 
Perceptible objects alone are perceived, and experience teaches us that 
objects are perceptible. Gangesa also treats of various kinds of sense- 
object contacts. He points out in this connection that only the fit sense- 
object contacts lead to perception. He justifies the postulation of the 
relation of samavaya. It cannot be equated with the relation of svarü a. 
Ganigesa subjects to criticism the thesis of Kumarila that negation is not 
sensed but is known mediately in and through the privation of cognition. 
As against the Prabhakara school he maintains that negation is objectively 
real. 

Gangesa seriously considers the thesis of introspection of the ancient 
logicians, who assume it as a settled fact. The Buddhists and the Prabha- 
karas give a rude shock to this assumption. In no ancient work of the 
Nyaya-Vaisesika school has the problem of introspection -been attended to. 
It is Garigesa who fully discusses the problem of introspection. If conscious- 
ness is not self-conscious, how can it reveal an object? This is a knotty 
question that threatens the very nature of consciousness. Moreoyer, if we 
are aware of our awareness of an object by a distinct act of inner perception, 
then a never-ending series of inner perceptions would arise, and we should 
only be confined within the circle of the series of introspections arising 
from a single object, and -would not be able to transcend it. Thus the 
Prabhakaras hold that every act of awareness is of triple character. It 
illuminates its object, the act itself is lived through, and the subject, the 
self, is also revealed as the subject of that act of awareness. The perceptual 
judgement of the form, “This is a jar’, does not occur ; but it assumes the 
form, ‘I know that this is a jar’. The Prabhakaras hold that nature should 
be held responsible for the peculiar feature of consciousness that it becomes 
both the subject and the object at the same time. 

Ganigega controverts the theory that every act of awareness is self- 
conscious. He points out that the theory is not based upon sound 
experience. Moreover, logic does not demand that every act of awareness 
should be self-conscious in order to regulate our activities. The judgement, 
is competent enough to lead us to activity. The so-called 
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verb ‘to know’, implied in awareness, does not reveal the character of a 2 
viz. activity, since activity as qualifying our awareness is not an object o 
introspection. Gangesa also makes the point that no awareness can dm 
itself as its own object. Every object of direct awareness contains the 
sense-object contact that produces the direct awareness. In awareness Ho 
object does not contain such sense-object contact. Therefore an awareness 
cannot be intuited by itself as its own object. An object of perception 
always conditions its perception. Gangc$a also points out that there is no 
hard and fast rule that we are always aware of our awarencss. 


PERCEPTION AND REALISM 

We shall now show the distinction between the theories of perception 
as advanced by Western and Indian realists. Western rcalists mostly hold 
that sensa are directly sensed and material objects are indirectly known. We 
are not aware of sensa and material objects in the same sense. Indian 
realists hold that a material object is not known through the medium of 
sensa. The sensa, as defined by the modern realists of the Cambridge 
school, constitute the surface of a material object. Indian realists of the 
Nyaya school hold that one of the conditions of the true perception of a 
material object is the contact of one of our sensc-organs with many such 
surfaces of a material object. If the contact is exact, then the material 
object, the whole, of which the surfaces are parts, is directly perceived. 
They draw no distinction between sensation and perception, and say that 
if sense-data are not inseparable parts of material substances, then no 
material object can be perceived. The Naiyayikas hold that the material 
object is a whóle. It expresses itself in and through its parts. The whole, 
Which is constituted of many parts, inheres in each of its parts. The sense- 
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ILLUSION 

Let us now see how the Naiyayikas solve the problem of illusion. They 

say that an absent object is also connected with the sense-or, 
of, some form of Consciousness, say memory. The 
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of memory is connected with our eyes by means of supernormal contact. 
Our eyes, thus connected with the object of memory, produce the visual 
perception of a snake. There is no discernible difference between a normal 
perception and perception produced by supernormal contact. The Naiya- 
yikas do not prove this hypothesis but simply assume it. If their assump- 
tion is worth accepting, then their realism stands, otherwise it falls to the 
:ground. 

The import of the Nyaya theory of illusion is that the subject of a 
judgement of illusion is never wrongly cognized, but only the predicate is 
misread. As it stands, the theory maintains that we directly perceive a 
number of substances, some of their qualities, actions of' perceptible 
substances, universals, the relation of inherence, negation, difference, 
etc. The whole, i.e. a material substance, is directly perceived, and 
the self, the spiritual substance, is also directly known by means of 
introspection. The Naiyayikas ignore hallucination and interprét all such 
cases in terms of illusion. If hallucination is an undeniable fact, then the 
Nyaya theory of realism cannot be tenable. No modern logicians have 
taken proper notice of hallucination, which has been explained in terms of 


illusion. 


INFERENCE 

People learn from experience that the existence of an object is a sign 
of the existence of some other object. The sign may either precede or follow 
the other object or may coexist with it. The sudden swelling of the small 
rivers of a hill région is the sign of a heavy rainfall in the immediate past. 
The appearance of a dark cloud is a sign of rainfall in the immediate 
future. A rise in the body temperature is a sign of fever. Earlier 
logicians have arranged these signs and brought them into a logical order. 
The sign may be a cause or an effect, or something other than a cause 
or an effect. A section of earlier Naiyayikas revises the arrangement of 
the sign, and lays emphasis upon the invariable association of the sign with 
some other thing marked by the sign. This process of knowing, through a 
perceived sign, some other object that is not perceived, is called inference. 
Inference, though based upon perception, carries us beyond the sphere of | 
perception and contributes much to the extension of the sphere of our 
knowledge. , . 

We are now to solve the question whether such an extension of 
knowledge through inference is valid beyond doubt or is subject to it. 
Gatigega holds that not any and every doubt, but only such as have 
a practical bearing on our lives, cau invalidate an inference. Human life 


‘has two aspects, (1) the speculative and (2) the practical. The principle of 
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induction does not fully satisfy the speculative aspect of the human mind, 
but is an unavoidable necessity for its practical aspect. Gangesa_thinks 
that logic has a close bearing upon the practical side of human tite sed 
therefore the principle of induction cannot be dispensed with. He further 
shows that an inference which is based upon sound experience informs us 
of what is not experienced. The very hypothesis that no inference is valid 
presupposes the validity of the principle of induction. Again, an inference 
itself cannot invalidate it, since nobody can have recourse to an inference 
without assuming the very validity of the principle of induction. 

The ancient Naiyayikas have made desperate attempts to prove the 
validity of the principle of induction by means of tarka, i.e. the method 
of reductio ad absurdum, but have failed to notice the most fundamental 
character of the principle of induction. The so-called general laws, such 
as the law of causality, are all dependent upon the principle of induction 
and cannot contribute to the proof of the validity of the basic principle of 
induction. Gangesa realizes the true nature of the principle of induction 
and attaches no importance to tarka as a method of proving the validity of 
the principle of induction. 

According to the logic of the Nyaya school, the truth of the inductive 
principle is not self-evident. Experience cannot supply us with a key to 
its validity. Therefore the only alternative is to prove its validity in an 
indirect manner, viz. by means of silencing the opponents with the: 
refutation of their arguments. He has done this admirably. He has 
devoted many chapters to a thorough treatment of vyapli, the invariable 
Coexistence of probans with probandum. His definition of vyapli clearly 


points to the fact that he takes note of the relation of coexistence, but 
not of antecedence or consequence 
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paksa, the subject of inference. We remember the relation of invariable 
concomitance subsisting between sadhya and hetu. Then we know that the 
hetu which exists in the paksa is invariably associated with the sa@dhya in 
question. "The remembrance of vyapti becomes active and operative when 
the above knowledge is produced by the joint work of the perception of hetu 
and the remembrance of hetu’s invariable association. The complex judge- 
ment, which is an embodiment of knowledge by complication, is called a 
vya para, i.c. the actual operative procedure of vyaptijnana. This complex 
judgement in question is called paramarsa. Let us take an example. A man 
sees smoke on a mountain. He remembers the relation of invariable con- 
comitance holding between fire and smoke. The invariable concomitance is 
discovered by him on the basis of observation of positive examples where 
smoke is associated with fire and non-observation of negative examples, i.e. 
no case of its dissociation from fire has been noticed. Now the perception 
of smoke on the mountain and the memory of the invariable relation 
subsisting between fire and smoke result in a complicated judgement that 
the mountain contains smoke which is associated with fire. This judgement, 
if it be not suspended in its operation, gives rise to the inferential knowledge 
that the mountain has fire. 

‘The Naivavikas also hold that a reliable sign of the most common 
type of inference has five characteristic features, viz. (1) the sign must 
belong to the subject of inference, (2) it must belong to positive examples, 


(3) it must be absent from the negative ones, (1) its presence must not be 
nent, and (5) the absence of the sign must not 


gainsaid by a counter argui 
These five characteristic features, however, do 


be definitely ascertained. 
not necessarily belong to all reliable signs. 

The Naiyayikas classify inferential knowledge under three heads 
according to the nature of sadhyas. The first type of sadhyas has both 
positive and negative examples. It is called. anvaya-vyatireki anumana. 
The hill is fiery because it is smoky. Our kitchens furnish us with the 
positive examples. Lakes ctc. constitute the negative ones. Water and 
fire ave incompatible with cach other. ; Lakes cannot therefore contain fire. 
The second type of sad/iyas has only positive examples, no negative ones 
being available. The jar is knowable because it is nameable. Every object 
in the universe is knowable and hence no negative example is available. 
Such an inference is called kevala@nvayi anumana. The third type of 
südhyas has only negative examples and no positive ones. The carth is 
different from other substances because it has smell. The earth in its 
entirety being the subject of inference, no positive or parallel examples 
are available. Such an inference is called kevala-uyatireki anumüna. 
Gangeía criticizes the rival theory of the Mimarnsakas, who refute the 
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threefold division of anumana and hold that only those sadhyas are inferred 
which have both positive and negative examples. He thinks that tarka— 
the method of reductio ad obsurdum—contributes much to the justification 
of an induction, since it removes the doubts which encompass it. 

Ganigesa elaborately treats the fallacies (hetvabhasas). He pays closer 
attention to material fallacics, their definition, classification, and illustration. 
Gadadhara’s Samanya-nirukti-tika'is a classical work on fallacy. f Gangesa’s 
treatment of wpadhi (conditional inference) is also very exhaustive. x 
the first logician to discuss elaborately why an wpadhi is a source of logica 
error. He keeps up the traditional view of the Nyaya school and establishes 
that upamüna cannot be included in inference. He also draws a distinction 
between the upamdana of the Nyaya school and that of the Mimarnsa school. 
The former does not result in the knowledge of resemblance. It serves to 


identify the meaning of an unfamiliar term by means of the knowledge of 
resemblance to a familiar object. 


SABDA: VERBAL TESTIMONY 

The ancient logicians such as Vatsyayana and Pragastapada hold that 
the great sages are the authors of the Vedas. But the post-Kumiarila 
thinkers of the Nyaya-Vaisesika schools hold that God is the author of the 
Vedas. This view is consistent with their doctrine of God as the ordainer 
of the moral universe. If laws come later, how can God administer 
If laws are framed by the sages, how can God 
of laws? The words of authoritative 


valid knowledge. Gangeía in his Sabdapramanyavada establishes that 
verbal knowledge is indirect, but neither inferential nor analogical. 


Who is an authoritative person whose words are infallible? The 
modern logicians hold that a person whose knowledge of the meaning 


of a sentence is exact is reliable. The change in the meaning of apta 
(authoritative person) means a good 


F deal. But the new meaning has not 
been fully utilized by the modern logicians. 


justice? 
judge cases before the framing 
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the mind of another person, but still the purport of a statement à 
objectively determined by the context in which he speaks and by other 
factors. The term ‘saindhzva’ means (i) a horse and (ii) salt. But when 
a man takes his meal and says, ‘Bring saindhava’, the intention of the 
speaker is read from the circumstances, and it is understood that the term 
'saindhava' denotes salt and not a horse. : 

If words are not expressive of meaning, they cannot convey the 
syntactical relation among their meanings. The power of expression in 
words, called vrtti, is twofold, viz. (1) Sakti or the expressiveness of. such 
meaning as is invariably understood whenever the word is uttered, and 
(2) laksana@ or expressiveness of such unusual meanings as follow from the . 
reading of the intention of the speaker. The sentence, ‘Protect the pot of 
curd from the crows', does not convey the sense that the pot should be 
protected only from crows and not from other creatures that may spoil 
the curd in question., The rhetoricians hold that words haye also the 
power of suggestion (vyaijana). The logicians hold that vyaiijana is not 
a distinct vrtiti but is included in laksana. Laksana admits of a twofold 
division, viz. jahat-svartha or the secondary meaning sacrificing the original 
meaning, and ajahat-svartha or the secondary meaning inclusive of the 
original mcaning. ; 3 

Significant words are of four different types, viz. (I) yaugika—a word 
having the etymological meaning, eg. pacaka signifying the agent of 
cooking (the root ‘pac’ signifies the act of cooking, and the suffix means the 
agent) ; (2) rüdha—a word having only the technical or conventional sense, 
eg. vipra meaning a Brahmana (this meaning does not follow from its 
etymology); (3) yogarüdha—a word having both the etymological and con- 
ventional meanings, e.g. paùkaja meaning literally that which springs up 
from mud, but signifying only a special kind of object, viz. a lotus ; and 
(4) yaugikarüdha—a word having alternatively: both the etymological and 
conventional meanings, e.g. udbhida meaning (a) etymologically, that which 
comes out piercing the earth, i.e. a tree or a shrub, and (b) conventionally, 
a' kind of Vedic sacrifice. ' " . 

The modern logicians have dealt with stems and their inflexions, roots 
and their suffixes and prefixes, their voices, tenses, and moods, relations 
etc. so exhaustively that it seems almost impossible to 
For example, they have discussed elaborately the 
t in Sanskrit grammar with all their nice 


between words, 
improve upon them. 


meanings of the ten tenses current 1 d i 
shades of meaning. They have paid much attention to the meaning of 


injunction, e.g. vidhilin, which signifies that the means to be adopted should 

lead to the desired (good) goal, should not tend to evil consequences, and 

must be practicable. The Vyutpatti-vada of Gadadhara is honoured even 
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by the eminent grammarians of the Panini school. Raghunatha Siromani s 
Nan-vada is a classical work in which both the logical and the metaphysical 
import of negative sentences have been elaborately discussed. 


ONTOLOGY OF THE MODERN LOGICIANS 


The critics generally hold that the contribution of the modern logicians 
to ontology is nil. But if the works of these logicians are studied attentively, 
it will be seen that Gangesa has followed the traditional ontology, while 
Raghunatha Siromani has revised the traditional ontology to a great cxtent. 
The innovations suggested by the latter are as follows: —(a) God is the seat 
of eternal bliss and consciousness, but has no material property. (b), Time 
and space are not distinct substances, but are identical with God. (c) The 
sky is not a distinct substance. God is the inherent cause of sound. (d) The 
internal organ (manas) is not a distinct substance. It is identical with the 
triad (molecule) of any one of the four elements. (e) The assumption of 
atoms and dyads is baseless. The triads constitute the limit of division of 
elements. Raghunatha discovers a number of objects which cannot be 
classed under the seven categories of the Vaisesikas. They are as follows: 
(1) svatva, possession, (2) Sakti, capacity for producing an cffect, 
(3) karanatva, the essential property of a cause, (4) karyatva, the essential 
property of an effect, (5) samkhya, number, (6) vaisistya, the relation of the 
qualifier to the qualified, (7) visayatà, the subjectobject relation, and 
(8) the relation of inherence, which is not one but many.'' 

Venidatta in his Padartha-mandana su 


ggests a new classification of the 
categories accepted b 


y the modern logicians. All the positive reals come 
under four heads: (1) substance, (2) quality, (3) action 
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the different types of substances has the approv 
of qualities are nineteen in number. 
gamana (movement). The properties ad 
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manas, the internal organ.'? He reviews the new hypothesis of Raghunatha 
that manas is a triad of an element, e.g. air, and establishes that manas is a 
distinct class of substance and is atomic in size. All the specific attributes 
which are asserted to belong to the soul inhere in the manas. 

i Rakhaladasa makes a broad division of all reals into two types, viz. 
positive and negative. According to him, the positive reals come under 
six heads, viz. (1) substance, (2) quality, (3) action, (4) inherence, (5) non- 
inhering (upādhi) universals, and (6) universals. He thinks that all the 
newly discovered reals come under the non-inhering universals. The 
negative reals are of four kinds: (1) destruction, (2) pre-negation or the 
negation of an object prior to its coming into being, (3) the negation of 
an object qualified by a relation, and (4) the negation of the identity of 
an object. Rakhaladasa also mentions that some modern logicians discard 
the hypothesis of pre-negation. He classifies the substances under six 
different heads, viz. (1) earth, (2) water, (3) light, (4) air, (5) God, 
and (6) manas. 

The moderh logicians have done a great service to the defence of 
pluralism by their close re-examination of the refutations by the Advaita 
philosophers. Panchanana Tarkaratna in his Dvaitokti-ratna-màlà under- 
takes the task of completing the unfinished work of his predecessors. He 
closely examines all the arguments of Sankara put forward in his Brakma- 
Siitra-bhasya and adequately meets them all. He also shows that the 
purport of the Upanisads is in favour of pluralism. The conclusion of the 
rational theology of the modern logicians is that God is an inference. They 
thus re-establish, in a more subtle manner, the old conclusion of 


Vatsyayana, Pragastapada, and Udayana. 


ETHICS 

The modern logicians keep up the ethical doctrine of the ancient 
masters. The moral goal of life is mukti. Logic and ontology are means 
to this end. True knowledge of the self delivers us from the initial 
erroneous knowledge, viz. the confusion between the body and the soul, 
which is the source of all evils. Erroncous knowledge which is very deep- 
rooted moulds our habit of thinking. Superficial true knowledge cannot 
cope with this persisting blunder—the basic tragedy of human life. It 
requires rigid discipline and a life of meditation to prepare the way for 
receiving the deep impressions of true knowledge. Gadadhara in his 
Mukti-vada reviews the moral goals of the different philosophical schools. 
He claborately discusses the problem whether the moral goal is eternal bliss 


12 Manasüm eva caitanyam na tu jivantarasthitih. 
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or the absolute negation of all ‘sorrows. He expresses his opinion in favour 
of the second alternative. He also discusses the problem whether the 
intuition of the soul, or that of God, is the source of final emancipation. 
Raghunatha sticks to the first alternative, others to the second. Gadadhara 
disobliges none, but makes a happy synthesis. He does not cast aside the 
pauranika view of mukti, but assigns a place to it. 

To conclude this discussion of the main points of Navya-Nyaya, we 
may sum up as follows: 

The modern logicians shed light to a great extent on the difficulties 
of language. Traditional language cannot keep pace with the evolution of 
thought. We cannot express the new concepts without possibilities of 
ambiguity and confusion of terms. It is a fact that ‘language in general is 
evolved at a comparatively low level of experience, and there is no 
vocabulary capable of expressing any: great degree of subtlety of dis- 
crimination’. An epoch-making evolution of language is due to the 
modern logicians. Almost all the branches of Sanskrit literature, viz. 
philosophy, grammar, law, rhetoric, etc. are indebted to. Navya-Nyaya for 
the expression of their subtle thoughts. The study of Navya-Nyaya has 
become as essential as that of Sanskrit grammar. 

The study of Navya-Nyaya helps to sharpen our intellect and promotes 
a better understanding of problems and their solution 
insight and develops the critical faculty ; 
commonsense; and it is a truism. 


; it awakens keen 
it champions the cause of 


' self, then the virtue arising out of such me 
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not stand above the influence of tradition in spite of their love of freedom. 
Thus their search after truth has not been thorough and complete. 

The contribution of the modern logicians to ethics is not worthy of 
their attainments. They keep up the traditional view that the goal of 
life is the absolute cessation of all sufferings. The path of asceticism is 
recommended for reaching the destination. The pivot of the ethical 
doctrine is the law of Karma. Have they carefully examined this law? 
Does not the law of Karma presuppose the atomic structure of a society? 
The individuals of a society are so many atoms each of which moves in its 
own way. Though referred to in ancient literature, the karma of groups 
of men has been ignored by the modern logicians. They have not dealt 
with the problem raised by Sriharsa, how a disembodied soul, which is no 
better than a piece of stone, can be the goal of human aspiration. 

The theology of the Nyaya-Vaiéesika school is not in touch with 
practical religion. The modern logicians have made no improvement upon 
it, since they fail to remove the anthropomorphic idea of God. God, 
according to this school, is the great king-cum-engineer-cum-tutor. More- 
over, the Naiyayikas handle God as a machine to solve all difficulties. They 
hold that God has no feelings, but at the same time assert that an 
individual soul attains to mukti through His grace. 

In the Nyaya-Vaisesika system of thought there are no watertight 
compartments for epistemology, logic, psychology, ethics, theology, meta- 
physics, etc. It is naturally expected that these different sciences would 
therefore be harmoniously blended together into an integrated system of 
thought. But, as a matter of fact, there is a wide gulf between the ethics 
and theology of the Nyaya-Vaisesika school. The goal of ethics is self- 


realization. If one sincerely and constantly practises meditation upon the 
ditation will surely lead one on 


ul as a substratum. This mystic vision of 
the soul will surely dispel basic ignorance and lead on to final emancipation. 
Divine worship has no part to play in the attainment of the moral goal. 
Raghunatha Siromani lays emphasis upon the exclusive necessity of self- 
realization. Thus God becomes divorced from the real ethics of the modern 
logicians. God is an inference, whose existence is considered necessary for 
the creation, preservation, and destruction of the universe. God has been 
thus converted into little more than a deus ex machina, the function of 
which seems to be to solve the difficulties felt by the modern school. 
Gadadhara has made some attempt to bridge the gulf that separates Nyaya 
ethics from its theology, but is not sufficiently sure of his own ground to 
take a firm stand against the views of Raghunatha. He suggests that divine 
grace can grant us self-realization, am he does not uphold the view that 


to the direct intuition of the so 
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divine grace is the only source of scl£-realization. Divine grace cannot in 
fact lead directly to final emancipation. Selfrealization is its necessary 
condition. "Therefore God is not an integral part of Navya-Nyàva ethics. 
The defect of the modern logicians is that they have failed to infuse 
the spirit of discovery into their students. ‘They have sharpened their 
intellect, but have not taught them to apply it to life's problems, They 
look like soldiers who constantly sharpen their weapons, 


but fail to appear 
in time of need. 


In addition, they have failed to touch upon the secondary 
ends of human life, arrange them in a hierarchy, and correlate them to the 
highest end. In short, they are divorced from real life and tend to live 
too much in 2 world of abstraction. 
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PURVA-MIMAMSA 


T HE great sage Jaimini is the author of the Mimarisa-Sutra (aphorisms). 
There is a difference of opinion among scholars as to his identity. 
Whether he is the disciple of Vyasa mentioned in the Mahabharata or 
some other person is a controversial question. Two rsis, Badarayana and 
Badari, are mentioned in Jaimini's Mimamsa-Sutra, and Jaimini is men- 
tioned in Maharsi Veda-Vyasa’s Savtraka-Siitra. But none of these texts 
clearly indicates the relationship of teacher and disciple between Vyasa and 
Jaimini. Though this led to a controversy among Western scholars, yet 
Sabara Syamin, the famous commentator of Jaimini’s Mimarisa-Sütra, 
while explaining the use of the word ‘Badarayana’ in sūtra 1.1.5, says that 
it is used here to denote that Badarayana's opinion is also the same ; and 
by this the opinion expressed in the sütra has been strengthened and not 


opposed. 


According to Sab 
respected by Jaimini, and his name is mentioned to show that the intrinsic 


validity or self-evidence of knowledge as advocated in the sūtra has the sanc- 
tion of Badarayana-also and is therefore valid. 

Though it is not clearly mentioned that this Badarayana is Maharsi 
Veda-Vyasa, the author of the Mahabharata and the teacher of Jaimini, yet 
on the authority of this hint of Sabara Syamin, ancient Indian scholars 
have accepted the relation of teacher and disciple between Veda-Vyasa, 
who is mentioned as Badarayana, and Jaimini. 

It is not necessary to enter into this controversy here for the study of 
our subject. The Mimamsa-Siitra embodies the results of discussions regard- 
ing ritual practice, the beginnings of which are found in the Brahmanas, 
and which have subsequently descended in a long course of tradition. 
The teacher's name is often cited to support the doctrines set out, as in the 
Kausitaki and the Satapatha Brahmanas. The collection of mantras in 
the Sarhhitas and the accounts of sacrifices in the Brahmanas presented 
points of divergence, and the order in which the offerings were to be per- 
formed was determined by reasoning. The order in the Samhitas and 
the normal sequence of actions had greater weight than the order in the 


Brahmanas. The person by whom a particular action had to be performed, 


when not specified, was determined by logical argument. Nyaya was hence 


an early name for Karma-Mimarnsa. The Dharma-Sütras, e.g. of Apastamba 
and Baudhayana, employ arguments akin to those of the Mimamsa, though 
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the language differs, and hence Jaimini’s rules may not have existed in 
their present form at the time. 

The object of Jaimini’s Mimarisa-Sütra is to explain the meaning of 
the Vedas. The Vedas directly or indirectly indicate what dharma or 
virtue is and what adharma or vice is. They do so in order that persons 
may practise dharma and abstain from adharma. The Mimdamsa-Sitra 
therefore should not be regarded as a commentary on the Vedas like other 
bhasyas, but its function is to explain how to arrive at the real meaning of 
the Vedas which is acceptable to the wise. Every student of the book should 
remember well that its main object is to lay down and explain in detail 
rules for removing doubts and thus arriving at the real meaning of the 
Vedas. 

The Vedas come under the proof known as Sabda-pramana. The Pūrva- 
Mimarhsa has considered at great length whether $abda or.verbal authority 
is itself a pramana. The conclusion is that like perception (pratyaksa), 
inference (anumana), etc. it also is a form of proof. 
ever, are of two kinds: some words uttered by man may be regarded as 
true (pramana), while others may be regarded as untrue (apramàna). 
Whether the assemblage of words in the Vedas may be taken as true in toto 
is discussed in detail in the Mimamsa-Siitra, and the result is that the Vedas 
have been accepted in their entirety as authoritative. The first part of this 


paper aims at briefly discussing those reasonings which are used by the 
Mīmārhsakas to arrive at this conclusion. 


Ordinary words, how- 
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their meanings in order to give currency to the Vedic rites and ceremonies. 
This relation is self-evident. Had there been any man who connected the 
Vedic words with their meanings and introduced the Vedic rites, then at 
the time of performing such rites the performer must have remembered the 
author. This remembrance of the connection between the author and the 
user of the text is absolutely essential to the fulfilment of the aim and. 
object of such performance. For instance, Panini coined the word vrddhi 
for certain vowel modifications. If we remember him when we hear this 
word, then only-we know that the word vrddhi denotes such and such, and 
can use it according to the method invented by him and obtain the appro-. 
priate result. But when we do not remember the word as a definition of 
his, we do not ascribe to it any such meaning, nor use it according to his 
rules, nor get the result thus obtainable. Similarly, a rs? named Pingala, 
who is the author of the science of prosody, takes ma to denote any group 
of three consecutive long syllables. When we remember him, we take ma 
to denote a word containing three such long syllables, e.g. Vaisali, and use 
it in metrical compositions and get'the desired result. But when we do 
not think of it as a technical term used by Pingala, it fails to suggest to 
- our minds any such group of syllables, e.g. Vaisali, and we do not use ma 
according to the rules of prosody. It follows therefore that unless a sect 
becomes extinct we always remember the author and user of the technical 
terms current in the usages of that sect. This is the general rule. It is now 
clear that had the Vedas been created by any man and the rites depending 
on them been first performed by him, then we should always have remem- 
béred the author. As we cannot understand the meaning of Panini’s 
aphorism ‘Vrddhiryasyacamadih . . . ^ (1.1.73) and cannot apply it unless 
we know the meaning of his other aphorism ‘Vrddhiradaic’ (1.1.1.), so we 
should be unable to follow and apply the Vedas. But our actual experience 
is quite contrary to this. We do not know of any author. or originator of 
the Vedic rites and ceremonies; yet we have been performing them con- 
tinually from the beginning. Hence it cannot be established by any direct 
proof that someone conceived the relationship between the Vedic words 
and their meanings and introduced the Vedic rites of his own free will, and 
thus was the creator of the Vedas.’.. : i 3 
Kumarila Bhatta, the famous author of Slokavarttika, an explanatory 
treatise on Sabara Svamin's commentary, explains the passage quoted above 
thus: ‘The study of the Vedas has always been dependent on previous 
study ; for this study is carried on through words, as the present system of 


Vedic study will show.” 


! Slokavarttika, Vakyadhikarana, 386. 


158 


THE CULTURAL HERITAGE OF INDIA 

This conclusion of the Mimarhsakas regarding the sclf-revealed character 
of the Vedas is not accepted by the Naiyayikas. According to them, the 
Vedas were made and revealed by Almighty God as the source of all happi- 
ness and prosperity for the first race of men created in this land. It should 
not, however, be understood that He composed the Vedas anew as a set 
of books ; but that He only revealed the Vedas which existed in the previous 
cycle (kalpa). This He did in the previous cycle also. Hence there is no 
author of the Vedas except God. 

Acarya Udayana, the author of Kusumüfijali, says on this point: 
‘What is “Veda”? Every word cannot be called “Veda”. Words denoting 


unseen things cannot be called “Veda”, because the words of an impostor 


are not regarded as "Veda". The words of Maharsi Manu and others 


about virtue and vice and other unscen things are not regarded as “Veda” 
Hence the reply is that those words which cannot be traced to 
other source and which are accepted by the wise as authority constitute 
the Vedas. It cannot be said that the words which have come down to us 
as the Vedas originated from perception and other proofs. 
said that they sprang from the error of an i 
of a cheat ; for then they w 
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Vedanta and I am the knower of the Vedas”.* And the Sruti: "From that 
God have sprung all offerings of oblations as well as the Saman, Rc, and 
other Vedas." Such remembrance also is current among the students of 
the Vedas. It may be urged that these are laudatory words designed to 
praise the Vedas and not to establish their divine origin. But this does not 
stand the test of reason. There being no rule laid down in the Vedas that 
the author must be remembered, the priests did not remember the author 
While performing the rites, and a time came when the author was totally 
forgotten ; but that does not prove that there was no author at all. If 
words must be regarded as authorless (apauruseya) when there is no 
remembrance of the aüthor, then if the name of Kalidasa’ be forgotten, 
Kiimara-sambhava also should be regarded as authorless—a view which 
nobody would accept.’ p: 

But the Mimarhsakas have not accepted the divine origin of the Vedas 
as believed by the Naiyayikas. Their reasons for rejecting the Naiyayika 
view are briefly given below. T7 n. 

It has already been shown above that, in the opinion of the ancient 
Mimarnsakas like Sabara and Kumirila, there is no reliable evidence to 
show that someone composed the Vedas in the beginning and introduced 
the Vedic rites. Moreover, it is admitted by the Naiyayikas also that though 
the Vedic rites have been current among the learned and the wise at all 
times throughout the length and breadth of India, yet there is no eyidence 
to show when and by whom these were introduced first. On these argu- 
ments the Mīmārhsakas base their belief in the authorlessness of the Vedas. 

How man was first created on this earth has been explained In different 
Ways by different learned men, who do not agree among-themselves. ‘This 
was done in the past, this is done at the present time ; but there P no 
explanation which has been accepted by all. Those who seek to postulate 
the existence of the author of the Vedas on the ground that á sentence 
(vàkya) must be the creation of man, should admit that the ngg ie 
of the Vedic sentences must have been a man; for it is not possible or 
any other creature to create them. It is common knowledge jae is 
beyond the power of any other creature to compose a ae ae 
of words made up of vowels and consonants. It is clear theretor 
the first author who composed these sentences was a man. It must a so 
be admitted in this connection that that man had the knowledge of the 
technique of combining words into sentences to convey the dim ae 
If it be so, it may be asked how that first man acquired the knowledge o 
Words and the things they signified. We find that one who frames a 


? B.G., XV. 15. 
? R.V., X, 90. 9. 
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sentence learns the words and their meanings and their mode of combina- 
tion from some oue else before one can compose a sentence intelligible to 
others. Hence the existence of the author clearly indicates the existence 
of a previous author of the words and their meanings. Otherwise it E 
impossible to frame a sentence to express one's feelings or ideas. wa do 
not come across any deviation from this rule. If this be an estaplisQen 
rule for composition by man, this rule must also be observed in Vedic 
composition. , 

No thcory or conjecture propounded by scientists and philosophers 
from time to time about the origin of the first man or the mode of his use 
of words or formation of society has reecived universal acceptance ; and no 
sane man can hope to find a consensus of opinion in this respect. On the 
other hand we find at the present time among those who perform Vedic 
rites that the student learns them from his teacher who in his turn learnt 
them from his own teacher, and so on. 


This continuous chain has come 
down to us from time immemorial. 


No reliable evidence is before us to 
show that this chain was actually broken at any time in the past. Hence 
this eternal continuous chain of the teacher and the taught is the bed-rock 
of the belicf in the authorlessness of the Vedas. 

Considerations of space compel us to be brief here. Those readers 
who are interested in the subject and want to know more details are referred 
to Sabara-bhasya and Kumarila's Slokavàrttika. 


_ VALIDITY OF THE VEDAS 

Granting that the authorlessness of the Vedas has been 
can the authority (pramanya) of the Vedas be est 
example a local rumour regarding the abode of an ev 
banyan tree. Nobody knows w 
the people of the locality, 
handed dow 


accepted, how 
ablished? Take for 
il spirit in a particular 
ho first. gave currency to this report ; 
however, have known it for 
1 n from father to son. But is it reasonable to accept it as 
valid on this ground? There are hundreds of such stories current among 
us ; but should we take them as valid? Similarly, though there 
an unbroken chain of teachers and disciples of the Vedas 
able to accept the Vedas as authority on this ground? 
In reply to this the Mimarhsakas say that one should first understand 
clearly the axiomatic nature of authority. Correct knowledg: Dn lled 
wae SENS ias incorrect knowledge is called error eag. Evei 
item of knowledge is not correc é i 
however, is how s should hanes us un eit 
given to this question by orap ent answers are 


different schools of phi i 

à uest | $ of philosophy. According to the 

Nyaya and Vaisesika schools, the Correctness or mieca of Maken 
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a long time as being 


has been 
15, yet is it reason- 
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cannot be found out at once. If, after proper investigation, we find that 
the senses through which the knowledge has come are in a reliably sound 
condition, then we infer that the knowledge gained is correct. When, for 
example, the eye sees an object under normal conditions, we conclude 
that the knowledge obtained is correct (prama). If such knowledge comes 
from abnormal causes or is based on insufficient data, we know that it is 
an error. This is the view of the Naiyayikas and other philosophers who 
accept extraneous evidence (paratah-pramana) as the source of knowledge. 

The Mimiarhsakas say in reply that the above argument cannot bear 
scrutiny. For the circumstances under which the vision of an object takes 
place have been assumed to be true or favourable for correct Wing without 
any proof that they are really so. To prove that they are really fayourablg; 
normal, or sound, one must prove that their causes are sound and correct ; 
and this process would continue ad infinitum. We are b. a in the 
haze of imagination ; the practical result of such a process is the ied 
bility of ascertaining the truth of the knowledge in uera pp 
that a man is sitting somewhere in the thick darkness ofa pris e Es 
A sudden flash of lightning reveals a tiger in front of him n. 1 Uri on 
Open. As soon as he sees the animal, he runs away D í es p 
without caring for any proof whether the sight of the tiger is "s is y 
an illusion. Still less does he care for the favourability, SUR i Det 
soundness of the causes which led to the terrible ocular Re S : z 
believes in the presence of the beast more firmly than any E pun n 
anyboäy andate ens I e A ed. 
this tha wer of judging the corr 1 i aa 
hein: pin nee, ah is why man has always carried on e ee 
allairs accordingly in all ages and will do so in future. ri en MT 
by all therefore that knowledge does not "depend for e Mer pe 
Subsidiary knowledge of the soundness of its ww e Fou 
revealed and its correctness (prama) self-evident, and on this 
eee 7 "t sedes inherent in knowledge itself, 

Though the proof of its corr! ; 
no one addis ed there can be no error at all. Segore i ye mid 
automatically accept the validity of knowledge T » Es rion E 
sions we question the validity of al n t EN i e 
times we do oppose, criticize, reject, : : 
When are we P mpenleð to do so? We do so uc d^ m rg 
knowlédge in question is opposed to or sublate y m e Ae 
knowledge which has already been proved to pe pos E oin diri 
that the causes from which the knowledge has spr pin i dn y aaa a 
quently unable to produce the a knowledge. In short, we reject a 
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newly acquired piece of knowledge as error for two reasons: first, when it 
is contradictory to what has already been proved to be true ; secondly, when 
the cause of the knowledge is found faulty. The faults or defects of the 
cause of knowledge are briefly shown below. 

Knowledge is of two kinds, direct (pratyaksa) and indirect (paroksa). 
Knowledge acquired through the perception of the senses is called direct 
knowledge, and knowledge gained from inference or verbal authority (śabda- 
pramana) is called indirect knowledge. If the eye is weak or affected by 
jaundice or any other disease, the knowledge acquired through it cannot 
be free from error. Thus the degree of error in the knowledge is pro- 
portional to the weakness or defect of the sense-organ through which the 
knowledge is gained. 

The means or sources of knowledge are called the pramanas, and they 
are six according to the school of Bhatta, i.e. Kumarila. These are direct 
perception (pratyaksa), inference (anumana), verbal authority (sabda), 
analogy (upamana), presumption (arthapatti) and non-perception (anupa- 
labdhi). Pratyaksa results from the immediate contact between sense and 
its object. It is objective, i.e. it is conditioned by the object, and is not 


subjective, ie. comprising the knowledge and the knower, for these two 


are not reflected or revealed therein. Prabhakara omits the sixth. Non- 


perception, according to him, is negation and is identical with its locus 
and not a separate category. 

In inference the object of knowledge, being mediate or remote, is 
inferable. The knowledge and the knower, i.e. the subject, are, however, 
directly cognized. In the view of Prabhakara, ordinary, i.e. secular, verbal 
testimony has no independent validity as a source of knowledge. For it 
is included in inference, being an index to the import of the speaker. 
Vedic texts like injunctions, however, are valid means of proof. In this 


view perception alone has validity as proof. In both views, validity as 
proof consists in communicating know 


: ledge unapprehended befor d 
otherwise not contradicted. Memory, which has d its bean s 
cognized before, is not an independent source. In all kinds of cognition or 
forms of knowledge there is revelation of the proof, the ssim keel 
cm "mrs en all the three are immediately mae In 
ence and the rest the object alone is infe D 
proof are in them also directly piedi em E De: qua i2 
therefore refers to the object portion onl 7 / MON 
The cause of indirect knowl s 
of the invariable concomitance o 
inference drawn from it is sure to 
is faultless, the indirect know 
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word itself, is regarded as an error, if the man using it is unable to pro- 
nounce it correctly or is careless or deceitful. 

According to this rule, if the indirect knowledge derived from the 
Vedic words be regarded as erroneous, then we are compelled to admit 
that there is some fault in the Vedic words themselves, or there is some 
knowledge in this world higher than what is derivable from the Vedic 
words. 

In reply to the above the Mimatsakas say that there is no possibility 
of the knowledge springing from the Vedic words being tainted with the 
faults mentioned above. From the Vedic words we understand that those 
who want to go to heaven should perform certain sacrifices like jyotistoma, 
darsa-paurnamasa, agnistoma, etc. We do not find any contradictory proof, 
namely, that eternal happiness in heaven is not derivable from these sacri- 
fices. Heaven cannot be proved by any evidence that can be used by men. 
Similarly, we have no strong reason to think that after death a happy life 
in heaven is not possible. Therefore there is no strong contrary reason to 
prove the knowledge of the duty of performing Vedic sacrifices as erroneous. 
Next, the doubt that the authority of the Vedas must be rejected owing 
to faults like error, carelessness, defect in the sense-organ, deception, etc. 
in the author or the propounder of the Vedas, is also not reasonable ; for it 
has been shown above that so long as this doctrine is not refuted by strong 
reason and evidence, the knowledge of the supernatural meanings derivable 
from the Vedic words and the self-evident truth inherent in them cannot 
be discarded. If the existence of the author of the Vedas be proved, then 
only the possibility of his faults like error etc. is imaginable. Since the 
Vedas consist of words which have come down from time immemorial, and 
since there is no author of the Vedas, their axiomatic authority stands 
unassailable. This is the sum and substance of the Mimaàmsaka view 
regarding the authorlessness and self-evident authority of the Vedas. 

Though the monistic Vedantins accept the self-evident authority of 
the Vedas, yet they do not believe in the Mimarhsaka theory about the 


authorlessness of the Vedas. According to them, the Vedas have been 


naturally revealed without any effort, like respiration from the eternal, 


pure, wise, and ever free God at the beginning of the new cycle, and as such 
their self-evident authority cannot be rejected. - 

An interesting point to note is the difference of opinion between the 
earlier and later schools of the Mimamsa. The latter do not agree to the 
arguments adopted by Jaimini, Sabara, and Kumarila Bhatta to establish 
the self-evident authority of the Vedas without postulating God and admit- 
ting His authorship of the Vedas. The later Mimathsakas like Prabha- 
kara, Khandadeva, Gagabhatta, and aes do not hesitate to assert that 

ad i 
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isci z m- 
the author of the Vedas cannot be any one but the omniscient pn rns 
nipotent God ; more than this, they declare in unequivocal terms t E : 

i is : d ne 
existence of an omniscient and omnipotent God and His authorship o 


Vedas have been proved beyond any shadow of doubt with the help of the 
Vedas themselves. 


MIMAMSA—ITS MEANING AND SCOPE 

It is necessary here to know the exact meaning of the word si i 

It means the reasoning which has to bc adopted in order to understan 
the connotation of a word or a sentence. The interconnected words and 
sentences which teach the method of such reasoning constitute what is 
‘called Pürva-Mimarmsa. The epithet pürva is added because it deals 
primarily and exhaustively with the method of reasoning regarding ne 
rites which form the piirva or earlier portion of the Vedas. It is also know n 
as Karma-Mimarhsa, since it seeks to find out the real nature of these rites 
and the results accruing from their due performance. Hence, it is neces- 
sary for every student of this philosophy to remember that the subject- 

matter of this system is the study of the Vedic rites. 

Acts are divided into two classes—ordained and forbidden. Darśa- 
paurnamasa, agnihotra, jyotistoma, etc. are ordained acts. Drinking wine, 
killing a Brahmana, etc. are forbidden acts. The Parva-Mimarhsa discusses 


at length, in the light of the Vedic texts, the nature of the Vedic rites, their 
primary and secondary character, their priority and posteriority in the 
matter of performance together with their results and purposes, and also 
the particular sense or method in which a Vedic injunction, 
negative, is to be interpreted to bring about the desired result 
Short, is the aim of the Mimàinsà philosophy. A 
the above points is not possible in this short article. We therefore proceed 
to a consideration of some of thosc features which account for the high 
esteem in Which this philosophy has ever been held “in India, and which 
constitute its contribution to the development of the religious life of the 
country, Y 


positive or 
. This, in 
detailed discussion on 


VEDIC INJUNCTIONS 


has given an elaborate analysis of the origin of 


ee i the impulse to pious conduct and a minute con- 
eration of the effects, immediate and mediate, of th 


im ; UE € Vedic injunctions. 
ay eee or vidhi urges and leads a person to acts which may be 

] 8 ‘ar, Imperative, or obligatory (nitya), (2) necessitated by occasions 
(naimittika), and (3) Optional, i.e, perf D 


ormed with a view ini à 
M 0 a view to obtaining some 
orldly good (kamya). In the Bhàtta view - 


1B ; all these three kinds 


The Mimathsaka school 
the religious motive or 
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of actio 1, being within the scope of injunctions, constitute dharma. Accord- 
ing to Prabhakara, an injunction impels a person to the first two kinds, i.e. 
regular and occasional only. For it tends to generate the impulse in a 
person who through sloth and the like does not engage in such acts ; and 
the authority of the injunction lies there. In optional action a person acts 
from his own desire or attachment. Hence the vidhi carries no induce- 
ment to such action. But an injunction signifying the relation of means 
and end between sacrifice and heaven desists at that. point and intends 
nothing further. Hence it neither induces a person to do nor dissuades 
him from doing an optional act and therefore pertains neither to dharma 
nor to its opposite. Reprehensible acts like the cating of kalaiija or the 
performance of £yena, a sacrifice to injure another being, comprised as they 
are within probibitions, constitute demerit in this view. T Á 

The Mimarhsakas recognize two kinds of encrgy in injunctions for 
this purposc—verbal and actual.. Verbal energy is the mn funcion 
which conduces to a man’s impulse. It inheres in an inspirer like the 
preceptor and is a wish or an intention of the form, ‘Let iy Meer 
to do it’, conveyed by the lin, ie. the imperative 1n t oer E i t 
is expresscd as an incitement, inducement, or mandate. In the Ve as, : hic 
arc impersonal in origin, the injunction cannot be the intention GR any 
person and hence is construed as an operation conducive to a person's 
inclination which resides in the imperative in the Vedic R4 It pir 
immediately after the hearing of the injunctive text, A i $ z 
to attain heaven’, and is seen in such an attitude as x E pud by 
the Vedic imperative’. It is called bhavana since it oe p A "a 
duction or being (bhavana) of the human impulse, and, in z ng 5 Ns 
Vedic words, it is called verbal. Hence it follows that the ver s as 8y 
is a peculiar transcendental function which lodges in the ge Laie d ; s : 
injunctive sentence. Certain Mega "ics » ia 
Sabdi bhüvanà verbal energy is a special pr stipes e 
ewe i hte verb and is of the nature ofa mee eg ument 
or the desired result. But this exposition is not accepte i m: Me 

Actual energy, on the other hand, is the ease eee: fae 
performer of sacrifices and the like, and tending to the pro ad 
result. The character common to both the kinds is C. i Lt 
incitement which conduces to the effecting or Pa ase ae oe 
signified by the predicative portion. propor eA i din ioe 
offer oblation’, ‘shall donate’ imply the result, the is wa seri E 
and exertion necessary for the purpose. Of sei p om ^ " gs 7 
tion tending to it are connoted by the verb and t ims " P Ux Y 
the predicative mood. Mimarnsakas zd Parthasarathi ho I ive 
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to denote exertion in general. Some, like Somesvara Bhatta, — : 
to signify the special exertion itself. This is the actual enemy. n 2 
produces the result through the sense of the verb. It is called actual, eni 
it directly produces the result. All Mimarhsakas conside: oe 
effort or operation as the main part of the significance of prec eph k 
hold all the other elements to be connected with it. The conclusion of the 
Mimarhsakas is that this exertion or operation causes performance of the 
sacrifice, and through that the invisible potency, and through that the result. 
And in their view this apiirva or invisible potency is an entity which is 
of the highest worth and most necessary and unavoidable. 


MAN'S NATURE AND GOAL 


"Though very little has been said in this System about the real nature 
of the self of man, who alone is entitled to perform the ordained acts such 
as sacrifices (yajiia), offering of oblations in the consecrated fire (homa), 


and charity (dàna), we shall briefly discuss this subject from the standpoint 
of the Mimarhsakas. 


Like other dualistic schools 
Vaisesikas, the Mimarisakas be 
(Jivatman) from the body, senses, 
ties like intelligence, will, and eff 

There is no specific menti 
Jivatman in the Mimàrisá-Sütra 
tator of this book, makes only a 
but even that is not his own. 
whose identity has not yet bee 
the commentator was his teach 
believe this assumption, 

There is no clear 


of philosophers such. as Naiyayikas and 
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ort as the natural attributes of the self. 
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with the qualities set forth in the Chandogya Upanisad (VIII. Vy. unt 
Jaimini upheld one set of doctrines, the later exponents of the Mimarhsa 
like Prabhakara and Kumirila have to be regarded as sifting and retaining 
those of the traditional school to the exclusion of whatever did not pertain 
to this store. 

From such Vedic texts as “This is he, the performer of sacrifices, who 
attains heaven thereby’, the Mimamsakas conclude that heaven is the 
summum bonum of human life. There is, however, no indication in the 
works of Jaimini, Sabara, and Kumarila as to whether this heaven (svarga) 
is identical with bliss, or it is a place where happiness unalloyed with pain 
or grief can be enjoyed. Later Mimarhsakas understood the term in the 
latter sense. But most of the Mimarhsakas maintain that heaven does not 
mean anything but bliss. In support of this view they QUIM following 
Saying -of the 7. ‘That happiness which is not mixed Ww ec A or 
eclipsed by any other mental state, which has no cessation, and which is 
available for the mere wish, is heaven (svarga).’ pa 

Sabara Svāmin has openly declared that this heaven cannot be Enjoy ed 
on this earth. To attain it one must leave the body behind. According 
to him, people offer oblations and perform sacrifices Vu. Eie m Ed 
attaining heaven; but when it is not possible to rea vt dm baie 
body, the faithful performer of these sacrifices is forced to be E me 
body is not the soul; for heaven cannot be attained unless this body is 
destroyed, though people spend huge sums of iis 4 rura a many 
hardships in performing sacrifices with the desire o going à "eta 

The self-revealed Srutis clearly say that the performance o pi, E j 
the offering of oblations, and charity are the means of MAE A 
But since the present body is not capable of enjoying it j thi ije oie 
soul must be encased in a mie = poan a IEN eden oe there 
b i cho have faith in the las 
ewe is fa an entity distinct from this body. This is the con- 


clusion of Sabara Svamin. wu M 
There is no clear indication in the Mimarisa-Sütra or the commentary 


Of Sabara about the possibility of emancipation Mass "E the iden 
Kumarila Bhatta, who was the immediate predecessor of an aracar P a, ; m 
in his Slokavarttika that emancipation (moksa) is the dace wn A 2e 
self. But his emancipation does not include hap s Mine has p 
of emancipation is the perfect extinction of ns s s y A 
hesitation in discarding the view that the realization of the bliss of he sou 
i es ipation. M ge 

is F^ : qu M Mimàihsakas, moksa or oben is hes 
as in the Vedanta, of the nature of ran and absolute annihilation of objec- 
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tive existence. For, in this view, objective existence has ultimate reality. 
Sacred texts signifying unreality import that it is not destined to endure 
eternally. Hence objective existence, though real, undergoes destruction of 
connection with the perceiving ego or self. Threcfold is the connection 
of the self with the objective world, namely, through the body, the senses, 
and their objects. The body is the basis of enjoyment or experience, agrec- 
able or otherwise. The senses are the seats of enjoyment. The contents of 
enjoyment are form, taste, smell, etc. Enjoyment is direct experience com- 
prising pleasure, pain, and the like. The ego or purusa is bound by these 
three. This bondage is called saris@ra—the evanescent cycle of existence. 
The permanent cessation of the three is moksa; ultimate or permanent 
cessation is the destruction of the body, the senses, and their objects created 
before, and their non-emergence afresh. These two processes terminate 
pleasure and pain. Such extinction is due to the extinction of dharma and 
adharma, right and wrong, worthy and unworthy conduct, merit and 
demerit. The termination of dharma is effected by the enjoyment of the 
fruits of merit or piety already acquired. And extinction of adharma 
or impiety or demerit ensues from the performance of ‘obligatory’ and 
‘occasional’ duties. Among these effects of causes, non-performance of the 
optional acts and the avoidance of the prohibited acts lead to no results. 


If only the ‘obligatory’ or ‘regular’ duties and those ent 
occasions are performed, sin is avoided 
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of work. Renunciation of this work, in other words, the non-performance 
of ordained acts, instead of doing him any positive good either in this world 
or in the, next, plunges him into a sea of troubles and sufferings here and 
hereafter. 'The Mimarisakas proclaim that it is a pity to be born as man in 
this world if the individual fails to perform ordained actions. 

The validity of these injunctive texts of several kinds rests on their 
promulgating the rituals which they prescribe. And the explanatory texts, 
read in conjunction with them, are commendatory of the prescribed acts. 
An injunctive text aims at inducing a person to some specific act. Such a 
person through dislike or sloth may not dcsire to engage in an act which 
involves exertion. And in that case the entire Vedas which aim at such 
performance lose their use or purpose. Hence the Vedas seek to praise such 
performance in order to produce the inclination of people to them through 
their liking for them. This praise is done by the explanatory sentences 
Which are read by the side of the injunctive texts. Hearkening to such 
praise, men in whom the liking has been produced perform the acts with 
zeal and obtain the boon. Hence the main function of the explanatory 
texts is to rouse a sense of the commendable nature of the acts. The 
Upanisads mostly belong to this category ; for, by propounding the im- 
perishability of the soul engaged in such and such an act and its enjoyer- 
Ship of fruit thereof, they commend these acts to competent persons. They 


have no independent authority of their own. 


POTENCY OF SACRIFICE 

The Mimamsakas have attempted to answer the question how a remote 
result, say, the attainment of heaven, is obtained by an action such as a 
Sacrifice, which belongs to and in fact ceases in the present. Injunctive 
texts ordain that the fruits, namely, heaven and the like, should be achieved 
by sacrifices such as darsa-paurnamasa. And this implies that the sacrifice 
is the means to the fruit, viz. heaven. A sacrifice is of the nature of an 
action which is very soon lost. Hence the instrumentality of the sacrifice 
to the fruit which is to take place at a distant time is hardly possible. To 
establish this instrumentality, which is propounded by the Sruti, between 
Sacrifice and heaven, an invisible potency is admitted which issues from 
the sacrifice and which endures till the fruit is generated and which resides 
in the soul of the sacrificer. This is called apürva. It ceases on producing 
the result. It is also otherwise called merit or demerit. It is recognized 
also by the Naiyayikas. But these Mimarhsakas being expounders of 
karma or ritualistic duty, all their reasoning turns on this apürva and is as 
Such fully approved by others. It is a power in the sacrifice. Although of 
the nature of a potency inhering in the sacrifice, it is presumable on account 

165 
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of the result. And it is presumed as existing in the locus or primes 
where the result is produced, i.e. in the soul of the sacrificer. U ness t cura 
admitted, actions like sacrifice can have no causal connection with t icit 
result. In the absence of such a link men of prudence would ea z 
disposition to perform them. And such disposition failing, the \ vim as 
a whole would have: no use or purpose. And they would be € 
objections of fraudulence etc. To avoid such objections apūrva must de 
be admitted. This apürva is to be presumed as of many kinds, suc y i 
subsidiary or pertaining to minor acts (angapiirva), contributory or ashi 
from each one of a set (utpatlyapiirva), the result of the whole potiormanes 
as a single unit (phalāpūrva), the final or the immediately preceding factor 
(paramapüroa), etc. Otherwise, the parts also coming to an end as soon as 
they are performed, can have no connection wi 
of which occurs after a long interval. 
would have no value as being ancillary 
benefit. And therefore the 
admissible. 


th the principal, the result 
Failing such connection, the parts 
to the main or whole which they 
incidental apüroas also are necessary and 


GOD AND DEITIES 

To preclude the possibility of slackness 
Mimarhsakas give more importance to the ordained acts, namely, sacrifices 
etc., than to the deities to whom these sacrifices, accompanied with the 


offering of oblations, are offered. The deities occupy a secondary place in 


this system ; nay, it even denies their exist 
the mantras. 


emphatically en 
and classifies it, 


in ritualistic work, the 


y, which defines this duty 
nowledge of the innumer- 
as to perform throughout life is 
y other source or authority. 
dea of the extent and depth 
“There was a famous sage 
ained a long life of three 
libate life, performing the 
At last he was crippled with 
imself came to him and said, 
a ed years more, what will you 
Ze it in the same way 
ed him three large mou 


m a handful of dust from each and said, 


ountains that you see are the three Vedas—Saman, 
they are eternal and endless ; w 


A hat you have collected from 


“Bharadvaja, if I ext 
do with it?” 
so far.” 
had never seen, placed before hi 


"Bharadvája, the three m 
Rc, and Yajus ; 


a hundr 


as I have done 
ntains that he 


PORVA-MIMAMSA 


your teacher and from the study of the Vedas by observing celibacy is equal 
only to these three handfuls of dust; the endless remainder still lies 
unexplored before you. Come, learn from me the real import of the Vedas. 
They are the source of all knowledge." So saying Indra initiated him into 
the mysteries of the worship of that fire which is connected with the sun 
as a means to the attainment of Vedic knowledge. Bharadvaja worshipped 
it properly and obtained eternal life in heaven’ (Taittiriya Brahmana, 
I. 5 

There is an elaborate discussion in Sabara's commentary on whether 
the deities have forms. The Mimarnsa philosophy emphatically maintains 
that man can get all his desires fulfilled by performing properly and at the 
proper time the rites enjoined in the Vedas, and the question whether the 
gods have bodies or not need not trouble him, as it is immaterial to his 
purpose. Students of this philosophy should always remember the purport 
of the system, without which the study will be fruitless. 

Sabara Syamin, while establishing the Mimamsaka theory of the 
eternal nature of sounds (or words), has refuted Sphotavada in his 
commentary. According to the Sphotavadins—the grammarians and 
philosophers—words (i.e. sounds) like gauh, asvali, etc. are S mentary 
sounds without any component parts ; g, au, and h are not considered parts 
of gauh. But Sabara Svamin says that gauh, asvah, etc. are not elementary 
Sounds ; gauh is nothing but a combination of g, au, and h; Ponce the 
word is not elementary, but a combination of the successive letters of which 
it is composed. Therefore no word is conceivable as siem nuy, as the 
Sphotavadins would have it. There is, besides, no proof in support of their 
view. In this connection Sabara quotes Upavarsa as ined) Bhagavan 
Upavarsa says that gauh is formed by combining g, au, e; n 4 

Jaimini has not mentioned in his work anything about the existence 
of the omniscient, omnipotent, and all-merciful God, the CM preserver, 
and destroyer of the universe. Sabara Svamin and Ces reri a 
on this point. But the later exponents of this system, viz. 2 eva and 
Gagabhatta, have clearly expressed their views on a ae T T e 
unhesitatingly that it is not the object of this E T to = ae 
existence of the benevolent God, but to explain the rea pea of the 
Vedic rites and ceremonies and other allied topics. ron opine that about 
God and salvation the Parva-Mimamsa system has aac: to add to 
what has been so exhaustively discussed in the Uttara-Mimamsa or Vedanta. 


Hence there is no reason to conclude that Jaimini, Sabara, and Kumarila 
did not believe in the existence of God or salvation. 
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T is well known to students of Indian philosophy ie e dei 
ee of the materialists. sceptics, x^ vp T E = p 
^ compelled to rely exclusively for a certa diodes e 
UM E its pte by its avowed opponents 2: m "i 
of understanding it. Opponents a E a amet in jen siste 
ilections. Pirvapaksas or 
MU PEN an bue and uns mpattietie ipee Sli s 
no sound judgement as to their proper philosophical Bec 3 md 
formed. If one notes how the doctrines of the Sarvastivadin yo E 
the ,Pasupatas, and the Pàicaratras have suffered at the bands g —— 
carya, it would be clear that the study of a certain System from its pre: 
tion by its opponents has to be undertaken with a 
of these difficulties. An attempt has been 
different sources fragments of 


proper appreciation 
made here to collect from 
actual statements by the founders and pro: 
pounders of different schools of the matcrialists, sceptics, and aguowtiss of 
India. Kusumaiijali, Nyayamanijari, Advaita-brahmasiddhi, Vivarana- 
prameya-sangraha, and numcrous other works by orthodox writers, Hindu 
and Jain, Sanskrit and Prakrit works, and Buddhist Pali works, all contain 
a good deal of useful information on these schools. But these are only 
fragments of the original works of these schools now irrevocably Jost to us. 
The pürvapaksas or views of opponents, in which form they appear in 
subsequent literature, have been studied in the light of, and interpreted 
consistently in the spirit of, the fragmentary texts yet preserved of the 
carliest exponents of the systems, 

Visvakarman speaks of a class of thinkers who 
cloud’ (niharena pravytah) and with lips that st 
subsequent thinkers speak of avidya or ignor 
Samsaya or doubt is another term which is 
subsequent literature (Mu. U., IL. 2-8). 
saneyas use the term avidya in the sense of 
dental knowledge (para wi 
vidya), and anything whic 
word vicihilsa, a 


are 'enwrapt in misty 
ammer’ (Jalpya). The 
ance and vicikilsa or perplexity. 
met with in this connection in 
The Mundakas and the Vāja- 
thing which is not transcen- 
edge of Brahman (Brahma- 


o ideal self-realization. The 


; means a mental state (Br. U., I. 5. 8). 
panisad (1. 90) the Word has been used i 


an’s existence after death: 


À ‘Some s 
he does not. These latter ar 


: d agnostics of ancient 
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India. Visvakarman had evidently in mind (1) those hvmn-chanters who 
doubted the existence of Indra (R.V., VILL. 89. 3), (2) Paramesthin, who 
saw no possibility of knowing any cause or reality beyond the original matter 
(KV, X. 129. 6-7), and (3) Dirghatamas, who was ignorant of the nature 
of a first cause (R.V., I. 164. 6). In subsequent literature we find that the 
Keniyas were of opinion that the know-all docs not know at all, while the 
know-nothing knows everything (Ke. U., IL. 3). And, as stated above, some 
Sages, according to the Katha Upanisad, doubt the existence of man after 
death (1. 20). Scepticism and agnosticism are the expressions of a free mind 
that refuses to accept traditional wisdom without thorough criticism. In this 
respect the materialists of ancient India are very closely related to the 
present-day sceptics and agnostics. However minor their position may be, 
in the field of philosophy, they are, no doubt, the fathers of free and inde- 
pendent thinking in India. ` 

Brhaspati Laukya or Brahmanaspati, who may be termed the founder 
of Indian materialism, first embodied his views about the origin of the world 
in the hypothesis that in the beginning being came out of non- 
being (RV. X. 72. 9) —asatafi sadajayata, that matter is the ultimate reality, 
Paramesthin treated matter as the ultimate reality as Brhaspati did, but 
disavowed all possibility of knowledge of thc ultra-materiai substratum, if 
there were anv. He refused to extend his metaphysical inquiry beyond 
matter. Brhaspati was a materialist. Paramesthin was a sceptic. But they 
Were inter-related. Subsequently Mahavira speaks of the Annaniyas, who 
pretend to be intelligent but arc in fact unfamiliar with truth and have 
got rid of perplexity or puzzlement (vitigicchalinna). These Anniniyas are 
ignorant teachers who teach ignorant pupils and speak untruth without 
Proper investigation of knowledge (Sütrakytange, T: 12. 2). These ignorant 
teachers scem to be the agnostics of ancient India. Subsequently Brhaspati 
of the Carvaka school is pictured as an agnostic of this type. The close 
relation between the agnostics of the Sütrakrtànga and the materialists of 
the Puranas cannot be ignored. 

In the Buddhistic records (Mahavagga,, I. 23. 
tains a sort of indifferent or neutral attitude towards such problems of 
as those which are concerned with the first cause, 


24) Sanjaya, who main- 


metaphysical speculation ] ; UM 
the final cause, future life, retribution, and so forth, is best known as a 


sceptic. According to Sanjaya, the same philosopher tends to be an agnostic 

and a sceptic. When he frecly confesses his inability to know the ultimate 

beginning and end of things, which is virtually the same as admitting that 

these are unknown and unknowable, he is an agnostic. When he doubts 

or hesitates to admit the correctness of all bold assertions about matters 

beyond human cognition, he is a Y m What we find in the teachings 
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of Dirghatamas, Paramesthin, the Keniyas, and the Kathas is represented 
by the agnostics and the sceptics. E 

Vyasa (in his commentary on the Yoga-Sütra, I. 30) does not determine 
the nature of the psychological relation between scepticism and agnosticism. 
In the commentary of Vacaspati on the Yoga-Sütra the point has been 
properly thrashed out. According to Vacaspati, doubt and false knowledge 
do not differ much from each other, and yet the former is separately 
mentioned with a view to specifying its precise signification as the touching 
and evading of both sides of a question. Indeed in this respect doubt may 
be regarded as a subhead of false knowledge. 


These earliest attempts cannot properly be called philosophical systems. 
They are more like fingerposts of philosophical tendencies. After a long 
course of development they became systematized. Amongst these systems 
of Indian philosophy materialism can be counted as very old. Some go so 
far as to regard it as the oldest and adduce, among others, the following 
reasons in support of their opinion. It is a fact that all other schools of 
thought try to refute the truths established by this school, which shows its 
priority. It is also a fact that the word daráana in its 


primary sense means 
perception ; in its secondary sense it means the Sastra (scripture) which is 
considered to be as good 


an authority as perception. This emphasis on 
perception reminds us of the materialists, and there are scholars who 
maintain that the word first originated with the followers of Brhaspati. It 
was from them that it was borrowed by other schools. "This fact induces 


them to establish the priority of this darsana to all others. Some scholars 
are even bold enough to declare 


that the materialistic School is the only 
original school of philosophy ; all other schools 
sake of refuting and destroying this school, whose teachings, according to 
them, were detrimentz i of mankind. Others, again, 
but not older. 
hy except as a 
cas or practices. 
llowers, do not 
phy of their own. They 
This, in their opinion, 
oi rst system ; it is rather 
aises objections again 


St the views of all Other systems, and 
istence. 


Say that it may be as old as 
Materialism is preached now 
reaction against some accepte 
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summing up of what h 
lated thinkers, rat 


MATERIALISTS, SCEPTICS, AND AGNOSTICS 


A large mass of philosophical thought must have existed in India long 
before there was any attempt to divide it into well-defined systems 
of philosophy. But such a growth must have required a great length of 
time. So it is probable that during that long period the views of one 
system had been continually discussed in others and modified in the light 
of criticisms, till at last they reached the forms we find them in. It is not. 
improbable that the Lokayata school was the first system of philosophy to be 
developed when other schools were yet mere tendencies and had not taken 
shape as systems. Thus, although as tendencies almost all philosophical 
thoughts are contemporaneous, as systems they belong to different ages. 
Originally, the school of Brhaspati aimed at vitanda@ or ‘destructive 
criticism and tried simply to refute the views of other schools, without 
having any constructive element to suggest or any positive theory to pro- 
pound. This negative aspect finds expression in the Vedas themselves. 
- From the earliest Vedic times there were people who denied the “existence 
of even the Vedic deities. The Vedic hymns pointedly refer to scoffers 
and unbelievers. Those hymns which are traditionally ascribed to Brhaspati, 
the son of Loka, contain the first germs of protest against a mere verbal 
study of the Vedas and emphatically declare that a man who tries to under- 
stand them is far superior to the mere reciting priest. The celebrated 
hymn on frogs is a satire, says Prof. Max Müller, upon Vedic priesthood or, 
better, upon the system of hymn-chanting. Yaska clearly tells us that those 
who merely méxnorizé the texts without knowing their meaning do not see 
the real form of the Vedas, and that such people are, deluded, inasmuch 
as the way to attain the summun bonum is not revealed to them. In various 
Brahmanas mere knowledge of a performance has been mentioned as having 
the same effect as the performance itself. Jaimini, recording this conflict 
of views, devotes an entire chapter in his Mimamsa-Sutra to drawing 
the conclusion that study consists not only in learning by heart the letters 
of the Vedas, but also in clearly understanding their spirit. Traces of an 
opposition to the religion of the Vedas appear in the Vedas themselves as 
well as in later works. In the Aitareya Aranyaka we find, ‘Why should 
We repeat the Vedas or offer this kind of sacrifice?" Later on, the very 
authoritativeness of the Vedas Was questioned. Opposition was the only 
function of the followers of Brhaspati, and they did it from the very 
beginning of their career. They opposed the Vedas and the practice of . 


Yepeating them mechanically. 


But all these represent only the negative aspect of the Barhaspatya 


system, which therefore appeared to be incomplete. To remedy this, 

in its ‘second stage, in explaining how an event or product 

takes place; it accepted the doctrine of svabhava (nature). This doctrin 
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maintains that ‘the effects are self-existent and are produced neither by 
different things as causes nor by themselves, inasmuch as no cause can be 
discovered for the filaments of the lotus or the eye-like marks on the 
peacock's tail. If it cannot be found, it certainly docs not exist. Such is 
the case with this diversified universe. Similarly, feclings like pleasure, 
pain, etc. have no cause, because they appear only at times’. This doctrine 
of svabhava had been in existence in an independent form. In the course of 
time it came to be affiliated to the Barhaspatya system, which thus became 
the earliest representative of the extreme form of Svabhavavada. From this 
time the rejection of the causal principle and of the 
quences of actions formed its most important features, The product comes 
into existence without any cause. The materialistic view held that the 
existent was born of the non-existent. The Sve 
enumerates some of the most popular theorics current a 
nation of the origin of the universe, and n 
Brhaspati, with a lofty enthusiasm, flun 
he might be freely righteous and nobl 
hymns ascribed to him are ¢ 
followers, 


good and evil conse- 


tasvatara Upanisad 
t the time in expla- 
aturalism is one of them. 
8 away the fetters of religion, so that 
€. Some of the verses of the Vedic 
]uite edifying. Whatever may be said of his 
his own teachings were of an elevated character, Brhaspati had 
many followers, and all of them were independent thinkers raising objections 
against the current superstitions. It is perhaps for the liberties he took 
with the gods that Brhaspati was regarded as their tcacher. But this 
state of things changed ; a reaction against the school of Brhaspati set 
in, for which its negative attitude was perhaps responsible, The Vedic 
literature posterior to the Mantras is disfigured by anecdotes in which the 
Pious sages poured out their wrath on the heads of those early oppositionists, 
E CONI pn tee The Taittiriya Brahmana relates an 
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worst that is said of Brhaspati's teaching is that it is drawn from a study of: 
the female intellect which is full of subtlety and deceit! The P'isnu Purana 
records that a number of demons, in ancient times, began to practise severe 
penances according to the injunctions of the Vedas. This caused great 
apprehension to Indra. At his prayer Mayamoha was created, and he 
preached to the demons the pernicious doctrines of Brhaspati, not for their 
benefit, but for their destruction. Thus they became enemies of the 
Brahmanas, gave up their austerities, and were averse to the study. of the 
Vedas. Then, as they had strayed from religious observances, Indra killed 
them. Almost similar is the account recorded in the Padma Purana. 
Human institutions prosper through opposition. As a reaction against the 
Opposition of Brhaspati and his followers, the Vedic schools strove to popu- 
larize the Vedic creed of life by means of the most elaborate and thorough- 
going expositions. Opposed by the strong advocacy of the orthodox, the 
Lokayatikas returned with the affiliation of naturalism (Svabhavavada). 
Neither of these two doctrines accepted the good or evil consequences of 
actions. The Lokayata school, which had so long been a tendency only, 
now formed a philosophical system. Thus originated the first darsana, the 


Lokayata. 


EPISTEMOLOGY 

Perception was emphasized in this newly built system. So far the 
Barhaspatyas had not admitted any authority whatsoever. Now in its new 
shape, the school accepted the authority of perception. The principle of 
causation was rejected, because. it was not supported by sensuous perception. 
Mere perception of two events which stand isolated and self-contained is 
not sufficient to establish between them a causal relation. “To ascertain 
Whether a given antecedent condition has the character of a true cause, it 
is really necessary to find out with certainty the elements of invariability and 
of relevancy involved in such a notion. But this certitude can never be 
arrived at.’ Universal propositions cannot be established by our limited 
Perceptions. Perception presupposes actual contact of the object with the 
Perceiving organ and is thus necessarily confined to the present. It is a 
case of here and now ; it does not extend to the past or the future, and is 
thus unable to establish the universal connection of things. In other words, 
Sense perception can give us only particular truths. But the knowledge of 
Particular facts cannot give us knowledge that is universally true. There- 
fore perception cannot give us universal relations. Nor can they be estab- 
lished by inference alone. For the inference which yields a universal 
relation as its conclusion cannot work unless it presupposes another universal 
connection as a necessary pre-condition of its possibility, and that again 

17 


THE CULTURAL HERITAGE OF INDIA 


another, and so on. In other words, the process of reaching a universal 
conclusion involves infinite regress. Thus even inference in itself is not 
sufficient to produce a universal proposition. Nor is the universal relation 
supplied by verbal testimony ; for the validity of any testimony is itself 
ultimately based upon inference. Comparison is equally unable to estab- 
lish a universal relation ; it only establishes the relation between a name 
and something that bears that name, e.g. the application of the already 
learnt name 'gavaya' to an animal that looks like but is not a cow (gau). 
Now such relation between the name and the named is a particular rclation, 
while we are here in search of an unconditional universal relation. ‘Thus 
the universal relation, which is indispensabl 
by any of the so-called sources of knowledge. 
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yata system in its earlier st 
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in so short a time’. It is an indisputable fact that sensations and percep- 
tions can arise only in so far as they are conditioned by a bodily mechanism. 
But it would not be so, were not the body the receptacle of consciousness. 
The properties of particular preparations of food and drink, conducive to 
the development of intellectual powers, afford another proof in favour of 
_ the fact that consciousness is a function of the body. As contraction is the 
function of muscles, so are thoughts, feelings, etc. the functions of the brain. 
The mind therefore has no substantial reality of its own ; it springs out of 
the vibrations of the molecules of the brain. When the molecular activity 
of the brain sinks below a certain level, consciousness disappears and the 
mind ceases to exist, as for example in sleep. When it rises again above a 
certain degree, consciousness reappears. The conscious life is not a life of 
continuity, Itis coming out of and sinking again into unconscious elements. 
The hypothesis of a. continuous stream of consciousness is a myth of divines 
and theologians. 
One may object that since the body is declared to be the agent of all 
actions, it should be held responsibe for their natural consequences. To this 
the reply of the Lokayatikas is that their system does not admit the existence 
of consequences of good or evil actions. The particles which form the body 
are always in a state of flux ; and the body which performs an action at one 
moment does not continue at the next to feel its reaction. It is, on the 
other hand, undeniable that the body suffers change. According to this 
school, the experience of pleasure and pain comes by chance. This is sought 
to be refuted by others as follows: The theory of matter is unable to 
account for the facts of memory and recognition. Reason demands that 
memory and the original experience which gives rise to it should be referred 
to one and the same conscious subject. But this is possible only when the 
subject is fundamentally an unchangeable entity. This objection is met by 
the Lokayatikas in the following manner: The traces left by previous 
experiences are capable of being transmitted from the material cause to its 
direct product, an analogous instance being the transference of the odour 
of musk to the cloth in contact with it. But the general answer of this 


School to every question is that everything happens through the influence 


of swabhava. It is svabhava or a law of nature that consciousness 1s a 


function of the body and therefore the body is the self. 


METAPHYSICS 
The Lokayatikas deny past and future births, as there is no reality 
existing before birth or after death except the four primary elements, and 
the mindi osre product of these. So it cannot be maintained that the 
mind at death passes on to ee Minds must be different in 
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different bodies. The consciousness of a body which has already perished 
cannot be related to the new body which comes into being. One mind 
cannot produce another mind after total annihilation. The theory that 
the foetus is endowed with consciousness is untenable. For consciousness 
presupposes sensation through the sense-organs, all knowledge being poste- 
rior to and derived from experience. And the sense-organs do not function , 
in the foetus. Since no power or quality can exist without a subject, con- 
sciousness cannot persist when the body perishes ; it must perish with the 
body. If it be urged that past, present, and future births are nothing but par- 
ticular ‚conditions of the stream of consciousness which, according to the 
Vedicist, is eternal, the Lokayatikas would say that the chain of consciousness 
is not an entity, and a condition that can be predicated only in respect of 
an entity cannot be proved with regard to it. A future existence of an 
entity that is non-existent cannot be predicated. This is how the Lokaya- 
tikas reject the existence of future and previous births. 

They also maintain that there is 
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convey any meaning whatsoever ; some are ambiguous or absurd or contra- 
dictory, and some repeat what is already known. Between certain portions of 
the Vedas we find discrepancies and contradictions ; cases are not rare where a 
line of action prescribed by one text is condemned by another. Again, they 
speak of results that are never realized. If it were possible for the sacrifices 
to make one reach heaven after their performance has ceased, the performer 
himself has perished, and the ingredients have been used up, then the trees 
of a forest, burnt down by fire, might as well produce abundant fruits. 
Religious exercises and ascetic practices are merely a means to liveli- 
hood for men devoid of intellect and manliness. A putresti sacrifice, 
performed for the birth of a child, may not be followed by that event. 
When a child is born, the knaves say that it is due to the power of their 
incantations uttered in the course of the rite ; and when a child is not born, 
they explain it as being due to the rite being incomplete in some way or 
other. The priests say that a beast slain in a sacrifice goes to heaven. Then 
how is it that they do not kill their own old fathers in a sacrifice in order 
to send them directly to heaven? If the offerings in a funeral ceremony 


can produce gratification to beings who are dead, then in the case of travel- 


lers, when they start, it is needless to give them provisions for the journey. 


All these ceremonies are prescribed by the Brahmanas as a means to their 
livelihood and are worth no more than that. Hence the endeavour to 
propitiate the gods through religious ceremonies—to satisfy them by prayers 
—is vain and illusive. Religion is the invention of persons desirous of 
deceiving their fellowmen in order to further their own selfish interests. 
There is no particular place named heaven; even the Vedas themselves 
doubt the existence of a world beyond. If a man goes to another world 
after death, why does he not come back, drawn by the love of his friends 
and relatives? When once the body is reduced to ashes, how can it go to 
the other world? When an evil person dies, everything ends there ; he does 
Not enter into a region of pain or of darkness unrelieved by a single ray of 
light. That God is the judge of our actions also does not stand to reason, 
because in that case partiality and cruelty on His part would be inevitable. 
If He visits us with the evil consequences of our sins, He becomes our enemy 
for nothing. Therefore it is better not to have a God than to have a cruel 
and partial God. There is no such being as God, the supreme author and 
governor of the world, an omniscient spirit ; the senses cannot reach Him. 
Adrsta (fate), the principle of causality, and inference are all denied. The 
Vedas reveal no signs of infallibility. So how can we ascertain that an all- 
knowing, all-pervading, and all-powerful spirit exists? Nature, and not 


God, is the watchword of this saa 
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ETHICS A Ea - 
The Vratyas, who were Aryans of previous and deter UM e din 
Aryanizcd racial stocks, were incorp arated um A gite system, the 
the Lokayatikas, challenged everything, including tie ann of orthodox 
sacrifices, and the Vedas, and were the bitter one the Lokayatikas 
Brahmanism. Strengthened by the support of these V iu as, m cay 
exhorted people to strain every nerve to work out their e 4 ef mire 
welfare instead of running after heaven, kama or the fu peas ae fhe 
being considered the summum bonum of human life. n Ll um i 
movement was an inspiration for freedom— freedom for the i ge o 
well as for society, for woman as well as for man, for the E as de 
for the rich. The wonderful result of this struggle Tor Bud i -: es 
visible in the rise of the Buddhist culture. Buddha's views pops 
Vedic sacrifices, the memorizing and fruitless repetition of ie of 

mantras, the caste system, the authority of the Vedas and the wors hip 


the deities, the magic rites and the ascetic practices—all have their counte 
parts in the views of the Lokayatikas, 


It is perhaps because Buddhism was 
greatly influenced by ‘the Lokayata school that we find in later a K 
this system the doctrines of Buddha and Cārvāka almost amalgamated as 
in Jabali’s exhortation to Rāma in the Ramayana (1I. 108) and the name 
Cārvāka sometimes applied to Buddha. India seethed with free thinking, 
and Buddha was the product of this freedom. No man ever lived so god-less, 
yet so god-like a life as he did. The Visnu Purana has a record of this stage of 
the school. It refers to a sect of people of very ancient origin who were free 
to live wherever they liked, unworried by conventions, 
blameless in action, Virtue or vice they had none ; 
atmosphere of perfect freedom in which men could moy 
of transgressing conventional dogmas of reli 
votaries of the mundane were not satisfie 
freedom ; politics 


pure at heart and 
they lived in an 
e without the fear 
gion and social usage. But the 


d merely with social and religious 

became incorporated into the Lokayata school, which 

ignored anviksihi (metaphysics), trayi (Vedas)—in fact everything that dealt 

. With the "Supersensuous—and appreciated dandaniti (politics) and vartta 
(economics) as the only bra 


nches of knowledge deserving special cultivation. 


So long kama or pleasure had been 
good of human life > Now artha or material advan- 
As the Lokayatikas captured the hearts of the cuitured 
as well as the common people, all concentrated on working out their imme- 
diate earthly welfare. The result of this movement was the propagation of 
different arts and sciences, 


MATERIALISTS, SCEPTICS, AND AGNOSTICS 


of Lalitavistara. Kambalasvatara, who is mentioned by Santaraksita in his 
Tattva-sangraha, Payasi, whose views are recorded in the oldest known 
Buddhist and Jaina works, Ajita Kegakambalin, and many other materialists 
also wrote their works on materialism during this period. The Sāmañña- 
phala-Sutta preserves the following record of Ajita's view: “There is no 
such duty as the giving of alms, or the performance of sacrifices, or the 
making of offerings. Good and evil deeds produce no results, and there is 
no such thing as this world or the next. There is neither father nor 
mother, nor beings springing into life without them. There are no 
recluses or Brahmanas who, having realized the meaning of both this world 
and the next, make their wisdom known to others. A human being is made 
up of four clements. When he dies, the earth element in him returns to 
the earth, the fluid to the water, the heat to the fire, and the airy element 
to the air. Four bearers remove his dead body till they reach the burning 
ground ; men utter forth his eulogies, but there his bones are bleached and 
his offerings end im ashes. The talk of gifts is the doctrine of fools. It is 
an empty lie, mere idle talk, when men say there is a prophet there. Fools 
and wise men alike, on the dissolution of their body, are annihilated ; after 
death they are not.’ This Ajita flourished during the lifetime of Buddha. 
Up to that time politics had not yet been taken up by the Lokayatikas ; so 
hings of Ajita. Krsna Miéra gives an ` 


there is no trace of it in the teacl give 
almost perfect account of the doctrines of the Lokayata school of his time: 
erceptual evidence is 


‘Lokayata is always the only Sastra. In it, only p j 
authority. The elements are earth, water, fire, and air. Wealth and 
enjoyment are the objects of human existence. Matter can think. There 
is no other world. Death is the end of all.’ 
of the Lokayata system ended in corruption. Extreme 


'The success : E 
Supreme bliss was transformed into 


freedom gave birth to licentiousness. me 
sensual pleasure, the enjoyment of which in its gross form became the 
only end of human life. , The elevated teachings of Brhaspati were meta- 
morphosed into the eroticism of his followers. Let us enjoy pleasure alone, 
they said. It is the only thing which is true and good. The only reasonable 
end of man is enjoyment. We know pleasure is never pure, never free 
from pain. But because the pleasure 1$ mixed with pain, should we 
therefore reject life? Should we fling away sheaves of paddy, rich with 
the finest white grains because they are covered with husk and dust? 
Should we refrain from plucking lotuses because there are thorns on the 
stalks? Shall we not eat fish because they have bones and scales? Should we 
exclude rice from our meals only for the trouble it gives in husking? Who 
will not soothe his mind and body in ambrosial moonlight, though there are 


Spots on the moon? Shall we not enjoy the pleasant breeze of summer 
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because there is a little dust in it? Should We not prepare iure jeg 
of beggars? Unmixed happiness is not available in this world, ye hess 
cannot overlook the least enjoyment. ‘The only goal of life is bos = 
pleasure. We should fully enjoy the present ; to sacrifice the present. - 
the future is unwarranted and perilous. The present is ours ; the pas " 
dead and gone ; the future is doubtful. The present is all that we have ; 
most of it. . 
5 iie dig credo the Lokāyatikas of that remote period of y 
history preached and practised an extreme form of hedonism. AE hee 
stage Indian materialism received the additional designation of Carvaka. 
The word means ‘entertaining speech’. "While you live, drink ; for unes 
dead, you can never return.’ ‘As long as he lives, let a man live happily ; 
even borrowing money, let him drink ghee.’ The propagation of this cult 
was the first step towards the downfall of the Lokayata system. 

At this stage of Indian materialism the Buddhists and Jains came to 
the field of philosophy to preach their doctrines. At their first appearance 
they claimed to be successors of the old heretics, iie. the followers of 
Brhaspati, by directing their attacks mainly against the doctrines relating 
to sacrifices as actually preached and practised in the Vedic school. They 
became, like the Lokayatikas, very popular for the time being, as the minds 


of the people were still under the Sway of materialistic doctrines. But as 
time went on, the state of th 


ings began to change. The Carvakas came to 
know what these newcomers really were. They led the opposition against 
the orthodox Buddhists and Jains, as they had previously done against the 
Vedicists. e Lokayatikas were opposed both by the 
d Jains. By this simultaneous attack they 
9a corner. The philosophers of the Vedic 
schools now became very strong; aided by the idealist doctrines of the new 
of the sages of old, and repelled the attacks 


time passed, one Vedic school ‘after another 
opposed the heretics, both old and new. 


Nyaya and Vaigesika. Gautama 


ts against the t à à ich 
preaches that the body is the " ae n UTOR Qe 


is d d heretics and established 
different from the body 
our to refute the 
heretics, by propagating the theor 
due to Nature, which js i 
unconscious, id, i d 
from the atoms which i edel ena 
: are unconscious through i i i 
n ; the will ting in 
the doiig, of fhe preni B of God acting 


Samkhya and Yoga 
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joined the fray in a different manner. Kapila, who is regarded by 
some as representing the oldest trend of philosophy, formulated his 
arguments in favour of dualism, for which the field had perhaps been already 
prepared. Then came Patafijali with his system of Yoga, designed to: 
establish the existence of God. "Through the influence of these teachers, the 
mass mind was inclined towards belief in the spiritual nature of the soul 
and in transmigration. Jaimini made a direct attempt to establish by argu- 
ment that the Vedas were infallible and authoritative ; that karma or action 
Was more powerful than even God, if there were any ; and that for the sake 
of purification of the mind the performance of rites was indispensable. 
When, under the influence of Jaimini, the minds of the people had been 
prepared for the performance of duties enjoined by the Vedas and for 
conceiving the soul as spiritual, and the influence of anti-Vedic doctrines 
and tendencies had, for the time being, almost worn off, Vyasa came. to 
the field and preached his idealistic philosophy. Lokayata, being thus 
Opposed by these powerful adversaries, wavered and leaned towards 
idealism. This stage may be called the second or middle stage of 
its downfall, when under the Suśikşita Carvakas it admitted gradually the 
identification of the self with the sense-organs, the vital principle, and 
the mind, shaking off its old doctrine of the identity of the self with 
the body. The first view, in which the self is identified with the 
Sense-organs, is based on the fact that consciousness and bodily move- 
ments follow the initiative of the senses and that the judgement 
expressed in ‘I am blind, which shows this identification, is univer- 
sally accepted as valid. Opposed further by the idealists, it maintains that 
the vital principle is really the source of intelligence, for on it the senses 
depend for their existence and operation. When this view too was attacked, 
its sponsors maintained that consciousness was a quality of the mind; the 
Other organs were only the means of indeterminate sense knowledge. It 
Was the mind that introduced the element of determinateness. Moreover, 
the mind by its power of volition controlled the outer organs and might 
Persist and function even when the latter were absent. Therefore the 
mind was the true self. All these have been recorded by Sadananda in 
his Advaita-brahmasiddhi. He speaks of four different materialistic schools, 
the chief point of contention among whom is the conception of the soul. 
One school regards the soul as identical with the gross body, another with 
the senses, a third with the vital principle, and the fourth with the organ 
of thought. Again, the Lokayata views had so far maintained that percep- 
tion was the only source of knowledge. Now, being severely attacked by its 
Opponents, who maintained the authority of inference, it showed for the 
first time a leaning towards admitting inference as a source of knowledge. 
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At first it said that for practical purposes probability was sufficient. At 
the sight of smoke rising from a spot we have a sense of the probability of 
fire, and not of its certainty ; this is enough for all practical purposes, and 
there is no need to assume the existence of a distinct kind of evidence 
called inference. When further pressed, this school accepted inference as a 
means to right knowledge, since it was useful in our daily life. But it 
rejected the form of inference proposed by the Buddhists and others as 
being impracticable for daily use. In other words, it divided inference 
into two classes—one class referring to the future and the other to the past. 
It accepted the second and rejected the first, the inference about what has 
never been perceived, as for example, the future world, God, and the soul. 
Purandara lived in this period and was an advocate of the Carvaka school. 
Sankara, the commentators Kamalagila and Abhayadeva, Jayanta (the 
author of Nyàyamafijari, and the unknown author .of the Sarvamala- 
sangraha record his views. Being further pressed, this school accepted, at 
this stage, even ether as an clement—a fact adverted to by Gunaratna. The 
extremists of the Carvaka school (Dhürta Carvaka) denied the causal 
relation of an object or event and held the view that things came 
into existence by themselves. But the progressive Cārvākas (Susiksita 
Carvaka), on the contrary, were found, in this stage perhaps, to be 
inclined to accept svabhàva or nature as the cause of this universe, though 
svabhava itself was believed to have no cause, no antecedent, 
referred to by Santaraksita in his Tattva-sangraha. And it was in this stage 
that the progressive Carvakas drifted to the refined hedonism of Vatsyayana. 
As they were supported by the Buddhists and Jains in their 
the Vedic sacrifices, the old heretical oppositionists again became powerful. 
They received their general name of nastika in this period. Vedic rites 
proper were gradually pushed into the background. New Scriptures of the 
Vedic schools were in preparation, fully adapted to the needs, tastes, and 
tendencies of the changing times, but not entirely divorced Eom all 
connection with the Vedas. Voluminous Works were Written to satisf 
varying temperaments. But elements of different Nature were c ime: is 
visible in these schools. By way of compromise With the old I e pawl 
whose influence still predominated jn the country " neretical school, 
adopted the popular doctrines regarding indulgence of M Sidgded. and 
successors of the idealist schools, they gave Hem ag the senses, and, as 
thus. modified them to some extent. Since e E esoteric purpose and 
the great Hindu revival after the fall of Buddhism, Bae viz. the period of 
Vedic, i.e. Pauranika and Wantrika, in her s. ndia has been popularly 
system must have been a force ot outlook, tr 


nough the Carvaka 
$ to reckon wi JOUR, e Carvaka 
Haribhadra, Gunaratna, Śāntaraksita with even 


This was 


attack on 
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Krsna Misra, Sriharsa, Jayanta, Sadananda, Madhavacarya, and others, who 
have criticized its theories in their works. It was Sankaracarya and his 
school who did not even consider the Carvaka school to be a system of 
philosophy. ‘The great reaction against Carvakism was started by Madha- 
vacarya who pronounced the Carváka system to be the lowest system of 
philosophy and scored a most decisive victory over it. Through lapse of 
time the original works of the Brhaspati school, the extreme materialistic 
system, either perished owing to natural causes or were destroyed by its 
powerful rivals. The Buddhistic and Jaina schools, being idealistic in 
essence, did not meet with total annihilation. As to the materialistic 
school, it may be that for a considerable time its views became more and 
more feeble and unpopular until it lost’ independent existence and was 
absorbed by the rival schools. 
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PART II 


THE VEDANTA 


9 
BRAHMA-MIMAMSA 


THE OPENING SUTRAS 


HE ‘Brahma-Mimamsa (the Vedanta-Sütra of Badarayana) beginning 

with the sitra (1.1.1) ‘Athato Brahma-jijiasà (Now therefore the 
inquiry into Brahman) and ending with the sūtra (IV.4.22) ‘Anavrttih 
Sabdat anavrttih śabdāť (No return, so the scripture declares) is regarded 
by Sankara, Ananda Tirtha (Madhya), Vallabha, and Vijnana Bhiksu as 
distinct from and independent of the Karma-Mimaàrisá (the Pürva-Mimaimsa 
of Jaimini) The several commentators on the Vedanta-Sütra interpret the 
Word atha differently. Vijñāna Bhiksu and Ananda Tirtha take at/ia in 
the sense of indicating the beginning of the subject. Vallabha holds that 
the particle is used merely to signify the auspicious. Sankara considers that 
atha means ‘after acquiring the four sadhanas (requisites)’, which are indis- 
pensable for beginning the study. According to the schools of Srikantha, 
Bhaskara, and Ramanuja, the two Mimamsas are one. The Uttara- 
Mimünisü must be considered to be only a continuation of the Pūrva- 
Miméaiisa, and so the word atha implies the antecedent inquiry into karma. 
The point of difference is that the Jňāna-karma-samuccaya-vāda (the doc- 
trine of the synthesis of jñāna and karma), adopted by Bhaskara, is not fol- 
lowed by Srikantha and Ramanuja, who are of opinion that karma has an 
instrumental value in the inquiry into Brahman as generating knowledge. 
Like Srikantha and other teachers, Sankara also recognizes the instrumental 
Significance of karma ; but he considers that it is not an invariable rule that 
the inquiry into karma should precede the inquiry into Brahman in the 
present life, as it suffices if karma has been performed in previous births. 
Hence he holds that those who have taken to 'sannyasa immediately after the 
brah macarya stage are-competent to inquire into Brahman even beio > 
inquiry into karma. In the opinion of Srikantha and others dc or 
those who become sannyasins direct from the Brahmacaryasrama, the per- 
formance of karma is not essential, since the possession of the virtues of 
Sama, dama, etc. will qualify them for Brahma-vicara. All vs t are 
unanimous in holding that, during the period of inquiry, the uties of one’s 
Partictilar arama should be followed. But according to Sankara, the inquiry 
into Brahman should invariably follow the acquisition of the four requi- 
Sites, whether the aspirants are householders’ or sannyasins pee ie do 
Not belong to any aérama or are even devas. The view of Sri ant a and 
Others is that karma or Work is essential for householders, while sannyasins, 
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y asram 1 amc purpose 
l ot belong to any āśrama can for the s 

devas, or those who do e g 

practise the virtues of gift, austerity, etc., as the case may be. 


SUPREME REALITY AND ITS REALIZATION 


The commentary of Srikara closely follows the seep mane! s 
Srikantha. But according to Srikantha, Sadasiva is the supreme Soul, w E» 
Ramanuja and Ananda Tirtha regard Narayana as the supreme Soul. To 
Srikara and to Vijiiana Bhiksu the supreme Soul is Brahman, not par- 
ticularized by any name. ] 

The subject to be inquired into is held to be the same by all these 
schools. It is Brahman, though conceived under different names and forms. 
All, except Sankara, hold that the egoity of the pure individual self (Suddha- 
pratyagatman) remains and persists even in the state of moksa or libera- 
tion. They hold that liberation does not mean the destruction of this 
egoity. Sankara, however, insists that ‘I’ does not mean the real self but 
the self mixed with the non-self. The real individual self is beyond the 
three states of waking, dream, and sleep, and is absolute consciousness 
which is also the nature of Brahman. Hence the Jiva is really one with 
Brahman. Sankara further holds that egoity is destroyed in the state of 
moksa, but the self survives, this being the purport of the Sruti. Phi- 
losophers other than Sankara think that none will desire moksa if in that 


state the ego becomes non-existent. But according to Sankara, what is 
destroyed is not the essence of the*ego which is the self, but the ego- 
consciousness as something distinct from Brahman. While others believe 


that the realization of the truth of the mahavakya ‘Aham Brahmasmi’ (I am 
Brahman) will have no meaning if the ‘I’ does not persist as such in moksa, 
Sankara holds that aham here refers, not to the ‘I’ persisting in its distinc- 


tion from Brahman in the state of moksa, but to what was distinct from 
Brahman prior to realization. 


In this view, the ego-sense is a form of 
bondage, which one should Struggle to break. According to Sankara, 
Srikantha, and others, the inquiry into the sádhan 
the sūtra ‘Athato Brahma-jijiiasa' 
südhana, while the inquiry into 
second chapters. This view is accepted by other schools also, the only 
difference being that the particle i 
the acquisition of the sadh 

The knowled 


Sankara (ijfasa) according to 


; Le. the direct experience 
Others hold that the 

oted by words such as medita- 
the MOS is equivalent to a vision and is 


BRAHMA-MIMAMISA 

of the nature of devotion. This being so, Sankara holds that the word 
drastavya (to be seen) in the Sruti beginning with ‘Atma và are drastavyah’ 
(The Atman is to be seen) denotes the result, while other systems hold 
that it is indicative of dhyana, which is almost on a par with realization 
(darsana-samanahkara). All the commentators agree that the two equivalent 
sasva lad Brahma’ (Inquire into that, that is Brahman) constitute the 
subject. The only difference among the commentators in this matter is 
that according to Sankara, Atman and Brahman are one and the same, 
while other schools think that the word Atman in its primary meaning 
denotes the Paramatman, the supreme Self. , 


MATERIAL AND EFFICIENT CAUSES 

All the systems hold that the sūtra (I.1.2.) ‘Janmadyasya yatak? (From 
Whom proceeds the origin etc. [of this universe]) defines Brahman. The 
Unanimous opinion of all the commentators is that the doctrine of the 
Sathkhya that Prakrti transforms itself, and the doctrine that Hiranya- 
garbha is the efficient cause of the universe do not constitute the purport 
of the Vedanta. Hence all hold that this sütra rejects the theistic and the 
atheistic Sàmkhya view as well as the doctrine of Hiranyagarbha being thc 
efficient cause. But Ananda Tirtha and Vijñāna Bhiksu take this sütra 
to mean that Brahman is merely the efficient cause of the universe, while 
the other commentators hold that Brahman is both the material (upadana) 
and the efficient (nimitta) cause. 
, Bhaskara and Vallabha accept the view that, though Brahman is 
Without parts, the cosmos is the transformation of Brahman. Hence, 
according to them, Brahman Itself is the material cause of transformation, 
While Vijiana Bhiksu holds that Prakrti alone is transformed, though 
Brahman too, being the locus of Prakrti, may be said to be the material 
cause. Srikantha, Srikara, and Ramanuja are of opinion that, even though 
Prakrti alone is immediately transformed, Prakrti and Brahman are 
inseparable, both being related as the body and its indweller (Prakrti 


being the body of Brahman). Hence they accept the view that Brahman 


is the material cause, since Brahman too is transformed together with 


Prakrti. 

The monists hold that the sūtra does not directly refer to the ultimate 
Brahman, but is intended to explain the origin etc. of the universe by 
referring to the creative agencies of the Saguna Brahman which is an 
adjunct of the Nirguna Brahman. This is according to the Vivarana school 
Which considers both Brahman and Prakrti as material causes, the former 
being vivartopüdüna (material of apparent or illusory transformation) and 
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i Prakrti is 
the latter parinamopadana (material of real transtortoation; ee ad 
transformed as the cosmos, while Brahman only apparently ^ à ns » 
as the cosmos. But according to Vacaspati Misra (Bhamati), = sad. 
the upddanakarana (vivartopadana), Prakrti being only the DNE d 
In this view there is no parinama or transformation, but on y ee abla 
Brahman or appearance brought about by avidya. Bhaskara ee 
agree. in holding the view of the direct transformation of | ü 433) 
Ramanuja refutes this view in his commentary on the m edil 
‘Prakrtisca’ pratijfia-drstantànuparodhat" (Brahman is also m d mw 
cause, the view not being contradictory to the propositions and illustra ; i 
Also in the beginning of the adhikarana entitled Thsati (on scent A 
Consciousness attributed to the first cause [Pradhana is not the first soni, 
as it is against the scriptures]) he refutes the view that Prakrti alone 
transtormed. . : 

Sankara, Srikantha, and others consider that the reason given in the 
above sūtra 'Prakrtiíca etc. for Brahman being the material cause holds 
good for Its being non-different, as is shown in thc sūtra (II.1.14) % ras 
yatvam arambhanasabdadibhyah’ (Its non-difference is proved by words like 
origin etc). Srikantha and others hold that the non-difference relates to 
the twin elements, viz. that which is transformed and th 
formation, being united in the causal 
the other being the cause and both bei 
that Brahman is the direct material c 
transform Itself, because the cosmos is 
holds the view that th 
Brahman. 


e process of trans- 
relation ; one being the effect and 
ng real. But Sankara is of opinion 
ause (vivartopadana) and appears to 
superimposed on Brahman. He also 
not exist apart from and without 
Brahman alone is real, and the 

as Its effect. In the phenomenal 
stage, Brahman appears as the appearances ; but upon the dawn of realiza- 
hman, and abheda (distinctionless- 


AUTHORITATIV 

In all the schools the Sastr 
System of Vallabha the sūtra ( 
the means of right knowledge) 
(1.1.2) ‘Janmadyasya yatak’. 
(1.1.4) ‘Tat tu samanvayat' (B 
purport of Vedantic texts) ¢ 
there are four sütras here. 


. ded by all schools as 
summing up the whole essence of the Brahma-Mimarisa. 
According to Ananda Tirtha, the Word Sastra means the Vedas ; and 
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a is accepted as the final authority. In the 
1.1.3) ‘Sastrayonituat’ (The scriptures being 
is but the concluding portion of the sūtra 
Hence according to him, the sütras up to 
ut that is established, because it is the main 


onstitute three sūtras. According to others 
These sütras are regar 
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the Paficaratra and the other Agama Sastras have no authority. Ramanuja 
also agrees with this view. But Srikantha holds that the Pāñcarātra etc. 
with the exception of the Pasupata system, have no authority. hostiis 
Eo Vijüana Bhiksu, these, except the ancient Sàmkhya, are all not authori- 
ties. Vallabha holds that the Vedas, the Bhagavata, and the Gita alone 
Possess primary authority. Almost all commentators are unanimous in 
the view that the meaning of the samanvaya sūtra is that Brahman is the 
main purport of all the Vedantic texts. Vallabha alone considers the 
meaning of this sütra to be that Brahman is the cause on account of Its 


all-pervasive nature. 


OTHER TOPICS IN THE FIRST CHAPTER—SAMANVAYA 
All the commentators agree that the rest of the samanvaya chapter 
(first chapter) deals with the inquiry into Brahman as that to be known 
or meditated upon, as also with the refutation of the Saikhya doctrine of 
Prakrti being the sole cause, and the theory of the Jiva being the cause. 

__ All, except Sankara, hold that all the topics (of the first chapter) deal 
with Brahman with attributes. Sankara makes a distinction and says: 
The seventh topic of the first pada of the first chapter deals with the 
Chandogya passage (1.6.6) ‘Atha ya esa antaraditye hiranmayah puruso 
dráyate hiranyasmasruh’ (Now that golden person who is seen within the 
sun, with a golden beard) etc. The first topic of the second pada of the 
first chapter treats of the Chandogya passage (IIL14.) dealing with 
Manomaya purusa’ (He who consists of the mind) etc. These two topics 
and those*dealing with Vaigvanara are the four topics that discuss Brahman 
With attributes, while all the other topics are concerned with passages . 
regarding Brahman without attributes. 

All schools agree that the chapter o 
elucidation of doubtful passages in the Katha, Prasna, Mundaka, Taittiriya, 
Brhadaranyaka, Chandogya, Svetasvatara, and Kausitaki | Upanisads. 
Ananda Tirtha would add certain other Upanisads also. In respect of the 
doubt about their significance 


Upanisads not referred to above, there is no A : 
and the specified canons of interpretation should be applied to their texts. 


n samanvaya is concerned with the 


ND CHAPTER—AVIRODHA 

of the Samkhya, Yoga, Vaiéesika, Saugata 
and Paficaratra systems, the Samkhya, Yoga, 
Pasupata, and Paficaratra are acceptable in certain respects and not in 
Others (i.e. those portions that are inconsistent with the Vedanta are to be 
rejected), while the other systems are to be totally rejected. Srikantha 
and $rikara hold that, in the Pasupata system, only the Tamasa Pasupata 
191 i 


THE SECO 


Sankara considers that, 
(Buddhist), Jaina, Pāśupata, 


THE CULTURAL HERITAGE OF INDIA 


is to be rejected. Ramanuja accepts the full authority of the Paficaratra. 
So does Ananda Tirtha, but rejecting the Sākta theory of it. ‘Though 
Vijiana Bhiksu follows Sankara in every respect, he thinks in this connec- 
tion that only the modern Sarhkhya and Yoga are to be rejected and not 
_the ancient ones. 

Non-difference between cause and effect is the main thesis of this 
Sastra. In the theory of Bhaskara and Vallabha, the effect is a transforma- 
tion of Brahman Itself. Srikantha, Srikara, and Ramanuja consider that 
it is the transformation of the body of Brahman. Vijüàna Bhiksu says 
that Prakrti as located in Brahman is transformed. According to Sankara, 
Prakrti and Brahman are both material causes. None of these accept the 
Sarhkhya theory that Prakrti existing independently is modified into the 
effect. The theory of cause varies in the two wings- of Advaita. One 
is identical with that of Vijñāna Bhiksu in holding that Prakrti is located 
in Brahman, and it is that which undergoes transformation and becomes 
the upadanakarana. The followers of Vacaspati Misra and others regard 


I$vara as only a nimittakarana and not as the upadanakarana. This view 
is identical with the Pagu 


I$vara or Brahman, 
amaka) of the effect. Bhaskara, 
use and effect being identical (the 
stratum in which the effect appears 
Itself is the upadanakarana and is therefore 
According to Ramanuja, Srikantha, and 
rahman in respect of effect (niyamakatva) 
relationship in which, though in theory 
be held to be the material cause, it is the 
man alone which opefates as such. Ananda 
as niyamaka, but does not accept the Sarira- 
Brahman and the universe. His followers, 
view is not Very different from Ramanuja’s, 
ittaka@rana of the world obviates the need for 


_Systems have it that Brahman with 
ty and is different f 


one another. Srikantha and 
at th iv. i t 
from one another, they form the body of E Meam ee 


M ard are inseparable from, 
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Brahman. According to Bhaskara and Vallabha, the Jiva and Brahman 
are at one and the same time different and non-different from cach other, 
while according to the Advaita, they are completely one as absolute Con- 
sciousness, the apparent difference in the phenomenal order being due to 
superimposition. Though according to Parinamavada also the cffect 
appears to be different from the cause, the difference and the relation and 
the relata are considered, as in Saktavada, to be real, while Srikantha holds 
that the difference is real and the relation unreal. Thus have been 
summarized the views of Sankara, Srikantha, Bhaskara, Ramanuja, Ananda 
Tirtha, Vallabha, and Vijiiana Bhiksu on the purport of the second pada 
of the second chapter. e 3 $ 
According to Vallabha, the sūtras ‘Tat tu samanvayāt (st Prakrtisca 
pratijha-drstantanuparodhat’ (1.4.23), “Parinamat’ (1.4.26), ‘Na vilaksana- 
tvüdasya tathatvafica íabdat (11.1.4), ‘Kylsnaprasaktir-nivavayavatva-sabda- 
kopo va’ (II.1.26), etc. deal mainly with the transforming cause and a a 
particularly consistent and significant meaning. lt we accept chen eory 
that Brahman is merely the efficient cause, these sūtras treating of Brahman 
as the material cause will have no significance. It will be irrelevant to 
hold that ‘these refute over again the Sarhkhya view. The same reason 
holds good regarding the view that Prakrti being the body, Brahman P 
the material cause, or the view that Brahman is the material cause throug 
vivarla or apparent transformation 5 the word ges Dae ais 
‘Parindmat’ docs not fit in with the views cited REN H sūtra i il 
matrantu kartsnyena anabhioyakta-svarüpatvat (I11.2.3) M CON iin 
by the sūtra ‘Vaidharmyacca na suapnadival (11.2.29). Byt dn ike 
in the sütra beginning with Meer EN Sepe T ms 
is the cause of dream experiences, an : P, 
‘Vaidh acca’ is shown the distinction from the waking experience. 
Thus fe a " Vallabha, which holds that dream AS VAN 
to the transformation of Māyā without Brahman as the pes A 
Brahman being the material cause of the waking experiences, y 
Consistent and significant one. 1 t ^ 
Srikantha, HERI and Srikara hold the ME ior sapie 
of the Inner Ruler (antaryamin) mainly deals wit 3 3 w Ad 
body the insentient and the M CAST d io m 3 
The topic *4inífo nánavyapadeíat, (l.ə. $ E 4 
Shoe, The topic ‘Jno'ta gie, aa ee e 
‘Jagadoyapara-vaxjam’ (14.17) and yi i s the powers of crea- 
bliss in the state of mukti, but the Jiva does not poe i : s crea: 
tion, conservation, and destruction like MR RAT In a a^ p 
except the Advaita, the subject ici with the de finition of Brahman as 
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the cause of the universe and is followed by ‘Anandamayo’bhyasat’ (1.1.12) 
r sutras. " 
and eee as to monism, many passages in the first pis Moe 
samanvaya, deal with Brahman without attributes. The pre is e 
nanyatvam” (II.1.14) treats of Brahman being the BATUR E ut n 
vivarta which has been established by the topic Erata uisu sig lene a im 
tanuparodhat’ (1.4.23). In the sūtra (III.2.3.) Mayamütram spa jen 
dream world is mere illusion), the words kartsnyena anab aseo 
svarūpatvāť (because its nature is not manifest with the od AA 
attributes of reality) give the reason. All the unambiguous anc 
cussed passages bear a consistent Advaitic meaning. . — 
All, the commentators think it their duty to help their peser : 
-construing the Vedanta passages referred to in the sütras in accordanc 
with their systems. This is due to their.devotion to their own systems. 
It is expected that each should follow, as far as he can, the course of life 
consistent with the system to which he belongs. : 
According to dualism, the knowledge that is conducive to moksa is 
the knowledge of the fivefold difference, namely, the difference between 
(1) one Jiva and another, (2) Jiva and Brahman, (3) one insentient and 
another, (4) insentients and the Jivas, and (5) insentients and Brahman. 
The Jiva is atomic in size and dependent (on God for his action) and is 
essentially knowledge and the substratum of knowledge ; though all Jivas 
are similar in the state of liberation (mukti), all being servants of the 
supreme Self, still there is inequality in bliss amongst them. The avataras 
(incarnations) and the vyühas (emanations) are parts of the cssential nature 
of Brahman and, as His instruments, are the cause of the universe. The 
system of Sri Caitanya, being predominantly devotional, is almost similar, 
the only difference being that it regards Sri Krsna as the supreme Self as in 
the Bhagavata School, whereas in dualism proper Narayana is regarded 
as the supreme Self, Thus, between these two schools, there is but a 
difference in the name of the supreme Reality, This system totally rejects 
the view thatthe universe is unreal or that the Jiva is identical with Brah- 


man. It follows that the universe has the same degree of reality as 
Brahman. 


All schools accept Mayavada in 
Sankara, Maya, which is called Pr; 
cealing Brahman (avarana Sakti) 
(viksepa Sakti). 
has only the viksepa Sakti. The theory 


According to 
power of con- 
rse as Prakrti 
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Wwe e e caused by Maya. Upon the dawn of the 
2 ality jnàüna), ajana disappears; and with it the 
üvarana and viksepa Saktis of Maya, together with the phenomenal appear- 
ance, disappear ; and Brahman alone remains as the sole Reality: But for 
others who maintain that Maya has viksepa Sakti only, Prakrti will 
abide even at the end and so will not disappear even when tattvajnana 
arises. 

In systems like Viéistidvaita, the viev 
been stated regarding dualism. But there 
does not accept the difference between Ji 
tient and Brahman ; for, being inseparable, 
only three differences are admitted, viz. amongst Jivas themselves, amongst 
insentients themselves, and between Jivas and insentients, and they are all 
real as is the fivefold difference in Ananda Tirtha's system. Advaita also 
speaks of the three kinds of difference ; but here they are not real, they 
are only empirical. The reference to Dheda in the sütras in different con- 
texts is, according to Sankara, to be understood in the empirical sense only, 
When the Jiva is associated with the sense of egoity ; but according to others, 
it is ultimate and absolutely true. The fivefold difference is not accepted 
by the Vigistadvaitins. In the state of liberation there is merging in 
Brahman. There is neither inequality in bliss nor complete identity with 
Brahman, as is maintained by pure non-dualism. There is another differ- 
ence too, viz. that they admit Brahman to be the material cause, directly 


or indirectly, as stated above. 

In all systems, except Advaita an 
attribute of the Self, being its insepara 
visesanam), and it is eternal ; it only contracts and expands. 

In Advaita and Dvaita, knowledge is not an attribute of the Self but 
is a transformation of antahkarana (the inner organ, mind) as in the 
Sathkhya. The antahkarana-parinama inheres in the Atman and has equal 
reality with it, according to Dvaita. Advaita considers both antahkarana 
and its parinama as ultimately unreal, as both are the results of superim- 
Position on the Atman. All schools agree in holding that the Atman 1s of 
the nature of pure consciousness. Such consciousness is to be equated with 
Pure jñāna. The Atman in itself is the substrate and substance of such 
Jüana. It is jñāna-svarūpa. This substantive jñāna has a distinguishable 
adjunct which inheres in it by Way of inseparable concomitance like the 
glow in a flame. This may be considered a form of adjectival jana, 
dharmabhütajfiána, which, as mentioned above, contracts under the influ- 
ence of avidya expressing itself as karma, or expands when the taint of 
karma and the resulting avidyā are removed. It is this expanded dharma- 
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ble concomitant (aprthaksiddha- 
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bhiitajnana or the transformation of mind, i.e. antahkaranawvylti, i 
alone destroy ajñāna, in whatever form, either as, according to iż : ^ 
concealing nescience or as, according to other systeins, trating karı ^ 
"Thus this kind of dharmabhütajnana in its expansive character and ajnana, 
which makes for contraction, are opposed to cach other. But the svar pa- 
jiiana which is pure consciousness in its substantive being will xi 
affected by ajñāna, which may reside in it and conceal it till the ak ina 
kara-saksathara, or the absolutely expansive nature of dicii o n 
is attained. So, according to Advaita, the akhandakara-vrtli (the Senseo 
infinite expansion) alone is the enemy of ajnana, but not Susi panana, 
and this provides the answer to the objections raised regarding thc locus 
and the removal of ajñāna. 

Regarding the third part of the second chapter, all agree in holding 
that earth, water, fire, air, and ether have been created according to the 
order mentioned in the $ruti. By this is explained also the dissolution 
of these elements, which is in exactly the reverse order of the process of 
their creation. But according to Srikantha, the order of the process of dis- 
solution is not the purport of the text, but only the order of the creation 
‘of the elementals, which follows the order of the creation of the elements. 

The creation of the Jiva is due to the adjuncts and is only apparent 
and not real; all commentators agree that the Jiva is really eternal. 
Srikantha and others, however, hold that there are not two adhikaranas 
(topics) which prove this, but only the sūtra “Caracara-vyapasrayastwu’ etc. 
(11.3.16), Which is construed by Sankara and others 
secondarily and metaphorically of the creation 
connotation of all the texts, 
is to lead to the supreme Sel 
Ananda Tirtha, 
tabhyah’ 
holds tha 
refutes o 


as treating only 
of the Jiva. The ultimate 
according to Srikantha, Ràmanuja, and others, 
f. This being so, all the commentators, except 
are of opinion that the sūtra "Natmü'sruternityatvácca 
(11.3.17) refutes the creation of the Jivatman. Ananda Tirtha 
t this sūtra, like the sütra *Asambhavastu Sato’nupapatteh’ (11.3.9), 
nly the creation of the supreme Self. 

Almost every commentator admits that the Jiva’s nature is knowledge, 

and it is also the locus of knov 


wledge. There is, however, this difference 
among the schools. Both Advaita and Dvaita hold that knowledge as an 


attribute pertains to the mind (antahkarana) and is transient. 


to other systems, knowledge is an attribute of the Self and is ete 
Ananda Tirtha holds that the sütra * 


Jfio'ta eva’ assum 
substratum of knowledge as an attri 


According 
rnal. ` But 
es that the Jiva is the 


ps : 1 bute ;'and he Supports the view of its 
dependent Origination, it being a reflection of Brahman. Sankara, how- 


ever, holds that the conception of the Jiva as the substratum of knowledge 
is due to the adjuncts. Hence, the sūtra 


* To'la eva merely supports the 
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view that the Jiva's very nature is knowledge. The word j/ia is interpreted 
by him to mean intelligence. The sūtra 'Jro'ta eva’ is held by Sankara 
to constitute a separate independent adhikarana complete by itself. Other 
commentators, however, hold that the adhikarana is composed of fourteen 
or fewer sitras beginning with 'Jiio'ta eva’. ’ 

All, except Sankara and Bhaskara, think that the sura Jola eva’ 
Supports not only the view that the Jiva is the substratum of knowledge, but 
also that it is atomic in size. Ananda Tirtha is, however, alone in holding 
that the sūtra ‘Vyatireko gandhavat (11.3.26) shows that the Jiva has many 
forms and that the text read by him as ‘Atallvamasi’ shows that the Jiva is 
different from Brahman. But Sankara is of opinion that the sūtra "Utkran- 
tigatyagatinüm' (11.3.19) raises a doubt as to the Jiva's being atu and 
concludes that the Jiva is by nature one with Brahman and SIPDOa ding: 
It is only atomic through its adjuncts. The Jiva's being an agent or a part 
of Brahman is also due to its adjuncts. Others, however, think that all 
these are predicated of the Jiva's own real nature and not of its adjuncts. 

Almost all commentators agree in accepting the Greatipn of the 
elements and the elementals as well as the idea of the Jiva's dependent 
activity and its eternity. Sankara’s view is as follows: The pe is e 
atomic but all-pervading. Its nature is absolute knowledge. D md 
like its self-hood (jivatva), is due to superimposition, hence P hen 
and not real ; its being a part is also not real but superimpose - E 

Thus, in effect, there are two opinions, viz. that the Jiva is dil i 
from Brahman and that it is one with Brahman. ae b inr 
Tirtha, the Jiva is ever different from Brahman. a hails 3 = Se 
like ‘Prthagupadeśāť (11.3.28), which treat of the i ea ity ee 
Brahman, are to be taken in a secondary sense or as sake ae ; e 
sir dud f e Pu d e vo at lana ad 
rability of Tiva and Brahman. In this ma jo: at ) 
Ramanuja Us not differ in the least from the pet i od rd ES 
mentary of Srikara also holds the same view. eum um gh 
accepts the view that Brahman means Narayana, xev tm SA 
has the fivefold vyüha (emanation , viz. Pradyumna, ES DM P rn 
Satikarsana, and Narayana. He also says that there is 
betwe iva and Brahman. n d Aer e 

enim the topic of ether, in S dade wi de 
namanasi' etc. (1L3.15), Vijüana Bhiksu deals, 3 a jd n a ae 
Proposition that by the knowledge of the One ae aa c wei d a 
however admits the continuity of Brahman and ee z à aining e 

E i -i le form, and its origination in the gross 
permanence of cther in the subt 


form. 
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That Brahman is with parts is treated by Vijnana oe ert 
the topic on parts, as in systems other than the Advaita. repro to ee 
school, the sūtra ‘Asambhavastu sato’nupapatteh’ (8:9) is exp et » 
dealing with Prakrti being eternal, while the sütra Sha" sr jm 
tu tallingat sah’ (11.3.13) discusses the question of Braman being t sal > 
taining cause of the universe. The sūtra ‘Jño ta eva DILE is dis 
mentary to the sütra ‘Natma’sruternityatuacca tabhyah "iei |i r 
that if the Jiva is not eternal, its instinctive actions such as suc de 
mother’s milk etc. will go against reason. The sütras beginning M n 
‘Utkrantigatyagatinam’ (11.3.19) are, however, treated by him, as by En 
Advaitins, as stating the prima facie view of the Jiva being atomic. The 
sūtra ‘Prthagupadesat’ (11.3.28) is the view of the author of the sütras on 
the matter showing that the Jiva is all-pervading. Vijüana Bhiksu con- 
siders that the meaning of the sütra is that the intellect etc., which are 
adjuncts different from the Jiva, are atomic. In other matters he follows 
the Advaita view with the difference that in the beginning of the topic of 
the Jiva as agent, as also in the interpretation of the third pada, his view 
is’ similar to Ramanuja’s. 

Vallabha follows Sankara’s y 
the sütra "Caracara-vya püsrayast u* etc. (11.3.16). 
that the sūtra ‘Jota eva’ 

Though the Jiva is ident 
independent existence apa 
Brahman. Thus alone can 
Its being an aspect is a pri 
According to this view, th 


e sūtra “Tadgunasaratvat’ etc. (11.3.29), dealing 
zou the pni an conveyed by 


is to be understood 
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‘Api ca sapta’ (III.1.15) also supports the existence of an eternal hell. In 
other systems there is similarity regarding such points as the descent of the 
Jivas through the ‘path of smoke’. Ananda Tirtha stands alone in holding 
the view that the Jivas may enter hell and remain there permanently. 
The commentators all agree in holding that this topic of the ascent and 
descent of the Jiva is considered to subserve the practice of vairügya (non- 


attachment). 
Vijiiana Bhiksu thinks that the sütra ‘Api ca sapta (I11.1.15) does not 
f the Jivas to heaven and hell 


merely treat of the ascent and descent 0 
respectively, but also of the seven Jivas inhabiting seven planes. He is 
also an exception in considering that this order of ascent and descent 
of the Jivas does not hold good in the case of insects born of sweat, dirt, 
etc. as well as in the case of Nandigvara, Nahusa, and others. He bases his 
view on the sitras ‘Na trtiye tathopalabdheh’ (III.1.18), "Smaryate'pi ca 
loke (I11.1.19), and *Daríanacca' (11.1.20). In all other respects his view 
agrees with that of all the other commentators. 

Vallabha is of opinion that the main purport of the first pada of the 
third chapter is to show the necessity of attaining another body to receive 
knowledge, and not merely to instil vairagya (non-attachment) into the 
heart of the Jiva, as other commentators hold. The, main topic here is 
the meditation on the ‘five fires’. He considers that, viewed in this light, 
the sūtra ‘Yoneh íariram" (IIL1.27) is a fitting conclusion, as it treats of 
the fruit of the ‘five oblations. The discussion of the paths, which is 
introduced in the course of this pada, is supplementary to the meditation 
on the ‘five fires’. Non-attachment arises incidentally from the discussion 
of the topic of the ‘path of smoke’. The order of attaining another body 
applies to those who follow: the ordinary path. The sūtra ‘Na trtiye 
tathopalabdheh’ (I11.1.18) shows that this order does not hold good in the 
‘path of Pustié (the particular path of the grace of God propounded by 
Vallabha), Vijfiana Bhiksu agrees that birth need not be occasioned solely 
by the natural procreative process. He does not refer, however, to the 
Pusti-marga. According to him, tapas (austerity) is the cause of birth 
other than by the natural process. Both Vallabha and Vijfiana Bhiksu 
agree in holding that the Sruti text ‘Jayasva mriyasua (Be born and die) 
discusses birth other than by ascent and descent, the difference being that 
Vijfiana Bhiksu holds that such a birth applies to insects as well as to 
Nandigvara and therefore includes the case of Drona, Dhrstadyumna, Sità, 


Draupadi, etc. who were born by other than the natural process. All 
ing that sinners go to the abode of Yama, 


h of smoke’, and those who meditate on the 
ight’. 
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It is held by almost all the commentators that the second pada of e 
third chapter is introduced for the purpose of investigating the Sama 
of Tat tvam (‘That and ‘thou’) of the mahavakya Tattvamasi ( m us 
thou) Vallabha alone holds that this part discusses the fitness o the Ji E 
for salvation. He follows Sankara in considering that the first topic om 
of the illusory nature of dream experiences, " the Maya of Isvara l; he 
Lord) being the sole material cause of dreams independent of Brahman. 
But there is this difference between the two systems. According to the 
Advaita, both I$vara and Maya are the material causes, while Vallabha 
holds that Maya alone is that cause. Srikantha and Ramanuja agree m 
holding that the experiences in dreams, as those of the waking statis are 
created by Isvara. They hold that the word maya in ‘Mayamatram’ is used 
to express wonder. Vijñāna Bhiksu is of opinion that dreams are a par- 
ticular modification of the mind capable of being grasped by the intellect. 
According to Ananda Tirtha, Isvara creates the things seen in dreams by 
His own will, taking as material the previously experienced impressions, 
or, in other words, it is these impressions that are reflected in dreams. In 


all systems except those of Srikantha, Ramanuja, and Srikara, dreams are 
differentiated from the waking state. 


the three states of waking, dreaming, 
characteristic of the Jiva. 


All agree that it is the possession of 
and deep sleep that constitutes the 
In the Advaita system the investigation of the 
conditions under which dreams occur is undertaken to refute the reality 
of the three states and to illustrate the Jiva's persistence therein. Vallabha 
disagrees with this view. 


All commentators concur in holding that the topic ‘Na sthanato' pi’ 
etc. (I11.2.11) is for the purpose of investigating the nature of Tat (That), 
the supreme Brahman. 


According to the Advaita, however, 
really treats of Brahman without 


the topic 
vallvam’ etc. (IIL.2.22) 


attributes, and the topic ‘Prakrtaita- 
is introduced to elaborate the same idea by means 


of other Sruti texts. The sūtra ‘Paramatah setün' etc. (11.2.31) introduces 
a different and independent topic. 


But other commentators consider that 
the three constitute only one topic, which is introduced for th 
establishing that Brahman is with attributes. 
System, the nature of Brahman can only be indi 
have it that the nature 


i of Brahman is conveye 
mcaning of the words given and 
All commentators. are of oj 


e purpose of 
According to the Advaita 
cated, while other systems 
d by the natural, explicit 
does not go beyond it. 

pinion’ that the third pada treating of 
ii ; determining the particular attributes or 
qualities needed for par ms of meditation, According to Vallabha 


supports the theory of the simultaneous 
Other systems consider 


that karma subserves 
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jñāna which brings about moksa. But there is the difference of view that, 
according to the Advaita system, the good deeds done in previous births 
also conduce to bringing about jñāna. Srikantha and Ramanuja consider 
that good deeds are directly helpful in bringing about moksa, while 
according to the Advaita system, good deeds only co-operate with other 
factors in generating jñäna which leads to liberation. Systems other than 
Advaita hold that the jñāna referred to here is of the form of upüsana 
(meditation) connoted by the word bhakti (devotion). The Advaita 
system understands by jnana the direct experience or realization of the 
indivisible Brahman. All systems agree in accepting sannyasa as being 
prescribed by the scriptures. Vallabha, however, considers that in the 
path of Pusti neither sannyüsa nor karma is necessary. In his opinion the 
fulfilment of the duties of each stage of life (arama) applies only to those 
who tread the Maryada path. Regarding other subjects in this pada all 


the systems agree. 


THE FOURTH CHAPTER—PHALA 


The subject of the fourth chapter is the inquiry into the result or 
the fulfilment of knowledge. According to Vallabha, the first topic deals 


With rebirth due to the effect of karma. Other systems consider that this 


topic deals with the sadhana of the repeated hearing of the Sruti and other 


Primary sadhanas leading to the fulfilment of knowledge. Vallabha holds 
that the topic is an inquiry into the sadhana and not into the result. 


Others have it that it is only an inquiry into the result, as the hearing 


(of the Sruti) is a mediate effect. Vijhana Bhiksu thinks that the subject 
dealt with in this adhikarana is the practice of meditation on truth in the 
ions of the mind, which leads to 


form of the control of the modificati 


liberation here and now. i 
Vijūāna Bhiksu thinks that the sūtra ‘Atmelt ti pagacchanti grühayanti 


ca’ (IV.1.3) shows the nature of the Jiva to be that of Brahman, regarded 
as the Atman. In his view, though the Jivatman is sentient, it becomes 
Insentient by the will of God, as has been described in the Moksadharma 
section of the Mahabharata. The sum and substance of his view is that 
the self is to be regarded as Brahman. This is also the view of Srikantha 
and Ramanuja. The sole difference is that, according to these systems, 
the Jiva is not insentient at the time of meditation. According to Vallabha, 
4S a result of the performance of work in the spirit of dedication to God, 
the Lord, being the Self of all, makes the individual self follow the path 
of jana or bhakti. But the commentaries of $rikantha and Srikara follow 
Ramanuja in this respect. Though they agree that the Jiva is the body 
of Brahman, yet the Jiva in the body of the supreme Self is not insentient 
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like the body of the Jiva. According to them, the supreme Self possesses 
two bodies, the cit (the self) and acit (the universe). In the system of 
Advaita, however, the Jiva is non-different from Brahman, and the real 
nature of the Jiva is therefore Brahman. Bhaskara thinks in this connection 
that the Jiva is a particular power of Brahman, and the knowledge of the I 
or the ‘Self’ as Brahman conduces to moksa because of the non-difference 
between the power and its possessor. Hence we sce that all agree that 
the knowledge of Brahman as a means to moksa is the subject dealt 
with here, though they differ in detail. All agree that the meditation on 
symbols does lead to moksa. In the same way all systems agree that in 
meditating on symbols, it is not the symbol as such that should be 
meditated upon, but Brahman represented by the symbol. 

With the dawn of knowledge, all karmas, past and future, except the 
prarabdha (that which has started functioning), are destroyed. .This is held 
by all except for a slight difference in the case of Vallabha, Ananda Tirtha, 
and Vijfiana Bhiksu. Vallabha holds that the prarabdha has no effect for 
one who follows the Pusti-marga. Vijfiana Bhiksu says that the prarabdha 
karma does not function, as is evidenced by the case of Mandavya and 


others. Ananda Tirtha holds that by knowledge, which is termed upasana 
(meditative approach to the Divine), good deeds done without desire are 
not destroyed. j 


e gross and subtle bodies. Vijhana 
& connoted by the term inseparabi- 
ing the ocean. Srikantha, Srikara, and 
merely equality in bliss expressible 
vidual self not existing apart from 
dvaita system holds, with Bhàskara, that sampatti 
1 ifference here between the 
two systems is that, accordi 

Such apart from I$vara ; askara, the Jiva exists in its 
own nature as the power of 

ego or ‘I’ connotes the 
non-self, the real and 


and liberated. ols of Advaita it is 
adjuncts, as i amati 
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ignorance is manifold; while the author of Prakatartha accepts the view 
that even Isvara is only a reflection of Brahman. This essential difference 
among these schools is noteworthy. 

Sankara and Vijfiana Bhiksu think that the first pada of the fourth 
chapter treats of the liberation of those whose knowledge of the Nirguna 
Brahman is ripe, as this pada ends with the consideration of sampatti. 
Others, since they do not accept the Nirguna Brahman, are of opinion 
that there is no state of liberation other than the consummation of the 
knowledge of the Saguna Brahman, ie. Brahman with attributes. It 
is only in the Advaita system that the word sampatti in the primary 


ith the Nirguna Brahman is accepted. Accord- 


Sense of being one w 
nion. Vijnana Bhiksu 


ing to the other systems, it is only a partial u 
and the Advaita system both hold that those whose knowledge of Brahman 


with attributes is ripe reach liberation gradually. Vallabha considers that 
the text ‘Atra Brahma samasnute’ (Br. U., IV.4.7 ; Ka. U.; VI.14) applies 
only to those who follow the Pusti-marga. So in his system, as in the 
Advaita, the primary meaning of sampatti is unrestrained. Nevertheless, 
‘since he accepts the difference between the Jiva and Brahman, and since 
he holds that only the divine form created by God's lila is like Brahman, 
this is what is meant here by the text ‘attaining Brahman’. Hence 
sampatti is only relative or secondary and not absolute or primary. 

The second pada of the fourth chapter, according to the Pusti system 
of Vallabha, discusses the question of what happens to the gross and subtle 
bodies, consisting of organs of sight, speech, etc., when the state of Brahman 
is reached, and concludes that they are dissolved completely even here in 
the case of those who follow the Pusti-marga, while as regards those who 
follow the ordinary Maryada path or the path of knowledge, each of the 
Sense-organs is dissolved in its respective element. ‘Therefore it is the 
ascent of such souls alone that is dealt with in this adhikarana. After the 
dissolution of the gross and subtle bodies, these souls, by iie lilà of God, 
get divine bodies and enjoy bliss through those ipsis and they also 
Suffer intense pain when separated from the Lord, ae slg cn pam 
Or sorrow is one form of happiness. These ideas are detai ed in Va abha’s 
commentary. ` Vallabha holds that the sūtra Pratisedháditi cenna Sarirat 
Spasto hyekesam’ (IV.2.12) denies only the sorrow Ta i pics and not 
Hie pata of sspisitiof from the Lord, in the case o io 0 ea the 
Pusti-marga because in his system the order of ascent app! te y to those 
Who follow 'Jfiana-marga or the path of knowledge. ty r TFA this 
Path of knowledge is different from the ot Ae e i4 NS e 
Path of knowledge, a$ defined by ond E» VÉ $i Ses 
Tirtha, and others, is also different E P 
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stood in the Advaita system. Another Po is Hodie s 
Vallabha, what appears as sarisāra to those who fo 7» mi halben 
edge docs not contain any clement of misery m E ww the Maryidi- 
follow the Pusti-marga. Srikantha and others actept p ae a E 
marga and hold that in the state of mukti or e bots Hum Mus ot 
individual sclf remains non-separate from cepe a i E o dividual 
all systems except the ROW wen os s ot : a ee 
soul attains liberation and reaches the state om an, at do vcn 
i ither in its own nature as the Jiva o: as conscious i -— 
Sie E holds that all the devas up to po pe en 
the liberated souls dissolve in Brahman through the will 9 E cae a 
Sclf. Though the passing away of the knowers of — = E edes 
that of others, the former pass out of the body by the door " cv Lb aie 
heart lighted by the grace of God ; and their passing away pec ES nudi 
place in daksinayana or during the time when the sun ls cd ey 
the south. This is how Ananda Tirtha explains the second pada 
fourth chapter. 


According to Ananda Tirtha, the third etel 
cusses the nature of the ‘path of light’. Tn this view he is at one wit 1 he 
others, except that he holds that the superhuman person (on this side 
Brahmaloka) who guides the 


: : : 2 sad 
ascending soul is the primary prüna—God, 
and none else. And this God, 


the chief prana, leads one to the me 
Brahman and not to the Karya (derived or lower) Brahman, inasmuch soe 
the soul worshipped Brahman without any symbols. Others are led to es 
Karya Brahman. The Advaita system says that the ‘path of light’ leads 
only to the Karya Brahman and not to the Supreme Brahman. When onc 
attains the supreme Brahman, however, there is no need to go anywhere, 
because it is est 


ablished in the second Part of the third chapter that onc 
attains Brahman even here without mi 


^ ; à aita 
grating. In discussing the Dvait 
Systems, the question arises, If the gods 


ach Brahman without trans- 

migration, as Ananda Tirtha maintains, why should there be this rulc that 

crs’ among men should depend on Migration to reach the state 

of mukti? This remark applies to the systems of Ramanuja and others 

who think that Hiranyagarbha and the dwellers of that loka do not necd to 
migrate in order to attain liberation, i 

Vallabha agrees with Ramanuja 

the Maryada-marga. He thinks, how 

märga do not need to go by the ‘p 


part of the fourth chapter dis- 


and others 


as regards those who follow 
ever, that those who follow the Pustt- 


: ath of light’, and do not require the 
guidance of a supernatural being to reach Brahman. They attain Brahman 


directly and here on earth without the mediation of anyone, This is an 
cssential difference between Vallabha and others 


It is to be noted that 
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systems other than the Advaita consider the abode of Prajapati to be the 
abode of Karya Brahman and so regard the nature of Parabrahman as the 
same as that of Brahmaloka, which is different from the abode of Prajapati. 
The Advaita, on the other hand, ‘holds that the Karya Brahman is different 
from Prajapati but is not altogether free from the adjunct of ignorance, 
and hence must be considered different from the supreme Brahman in 
which there is not the slightest touch of avidya. 

We shall now summarize the substance of the fourth pada of the 
fourth chapter. Vallabha says that the first topic therein deals with the 
State, after reaching Brahman, of one who follows the Maryada-marga. 
Such a person, by the grace of God, appears in a form created by the /1/ü 
of Brahman, and that manifestation is in the abode of Brahman and not 
here, whereas a follower of the Pusti-marga attains manifestation here. 
Vijfiana Bhiksu generally follows the theory of Ramanuja. But there is 
this difference. Those who worship Brahma, Visnu, and others, worship 
symbols. They attain the Karya-Brahmaloka of the respective deities they 
Worship. Those who worship the Karana Brahman, however, really attain 
Brahman. This can be done only through samadhi. There is no move- 
ment involved as to another plane. When the bondage is removed, the 
all-pervasive character reveals itself. . Karya Brahman, according to him, is 
Brahma, Visnu, or Rudra. The followers of Pusti-marga also adopt the 
Same view. In the Advaita too it is no movement from one state to anotlier, 
but the revelation of the identity of the Jiva and Brahman upon the dawn 
of tattvajñāna, and whatever is not of the nature of the Nirguna Brahman 
must be held to be Karya Brahman. For interpreters other than Vijnana 
Bhiksu and Vallabha, the attainment of the Karana Brahman implies a 


Process and a progress. 

Vijiiana Bhiksu holds that th 
Consists in becoming pure conscious 
The Jiva is inseparable from Brahman 


attainment of the powers of Brahman oc s ; 
that is reached in a particular state of samadhi even before liberation. He 


Says that in the state of liberation Brahman-consciousness, which is beyond 
the three gunas, and the Jiva-consciousness remain inseparable. It is, 
according to Vallabha, the grace of God that endows the Jiva with the 
enjoyment of all lordship when it realizes Brahman ; for he holds that the 
Lord is the means as well as the end, and that the path of Pusti is quite 
different from the path of transmigration. The view. of Vijfiana.Bhiksu is 
Similar to that of Vallabha as regards the enjoyment of all bliss either with- 
Out a body or with a body created by will. According to the system of. 
Srikantha and others, the liberated person, being inseparable from Brah- 
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man, attains the powers of lordship pertaining to Brahman. ee 
the Advaita system, liberation means attaining the state oi = mae 
that is, being pure Consciousness. All are at one in holding pes i 
who attain to the Saguna Brahman, i.c. Brahman with Li aegri. A 
all the powers of Brahman except that of controlling the unis erse. fa ae E 
thinks that the liberated person is similar to Brahman only in the enjoy 
ment of bliss without having any worldly activity. 


NIMBARKA'S INTERPRETATION 


In the philosophy of Nimbarka the three categories of Brahman, s 
and acit form the central topics of discussion. This is indicated in thie, 
first sūtra itself, “Athāto Brahma-jijnasa’. Here the jijñāsu (inquirer) iis 
cit, the jijíiasya (object of the inquiry) is Brahman, and the motive e 
vicāra or inquiry is the desire to get rid of ajñāna, which is ignorance o 
the nature of Brahman and whose cause, Maya, is the stuff of acit. In this 
respect there is similarity between Ramanuja and Nimbarka, except that 
according to Ramanuja, aksara (immutable) refers to the muktātman or 
the released soul, but in Nimbarka’s view it refers to Prakrti. Both these 
commentators hold that the Jiva refers to the individual ego, and each 
ego is different from every other. It is of the nature of jnana, but is yet the 
locus of the attributive consciousness or dharmabhülajfüana. It has the 
qualities of a doer and enjoyer. The Jiva is anu (atomic) and the vibhutva 
(ubiquity) that is predicated of it is due to its participating in the immanent 
Sakti of Brahman from which it is inseparable (abhinna). 


The Bhedabheda relation between the Jiva and Brahman is estab- 
lished by different commentators in 


different ways. To the Advaitins, the 
bheda refers to vyavaharika dasa (phenomenal state) and the abheda to 
paramarthika dasa (absolute state). For Ramanuja, farira connotes bheda 
and Saririn connotes abheda in the $arira-sariri-sambandha. Bhaskara says 
the Jiva’s bheda from Brahman is due to the action of the upadhis or 
limiting adjuncts while the abheda refers to Brahman as Sakti. Nimbarka’s 
theory of the Bhedabheda relation takes its stand on the analogy of the 
sun and its effulgence, conveying the equal validity of unity and difference. 
The Jiva is both sel -subsistent and dependent on Brahman, Brahman 
being the niyamaka (controller) and the Jiva the niyamya (controlled). 
As self-subsistent it is abhinna, non-distinct from Brahman, but as niyamyt, 
it is distinct, indicating its 


bheda (distinction). e 
The mahavakya ‘I altvamasi which expresses the identity between 
the Jiva and Brahman is variously 


interpreted by different commentators. 
We have dealt with the views of d 


others ; Nimbarka's solution is a little 
novel. He holds that the niyamy 


a is secondary to the niyamaka, as the 
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Sakti is secondary to the possessor of the Sakti in the Sakti-Saktimat relation. 
So the Jiva by its niyamyatva has only a dependent reality, and the tvam is 
to be understood in its secondary meaning as niyamya. 

According to Sankara, those Srutis which deny difference, the bheda- 
nisedha Srutis, show that difference is not ultimately real, but has only 
phenomenal reality. According to the Dvaitavadins, bheda alone is pri- 
mary ; and the abheda texts are to be understood as in "T'adgunasaratvat', in 
terms of similarity between the Jiva and Brahman, and also as an aid to 
concentrated meditation on Brahman free from dispersal and distraction 
according to the nisedha Sruti ‘Neha nanasti kificana’ (there is no many). 
The bheda-nisedha (repudiation of distinction) $rutis are intended to deny 
the absolute and self-sufficient independence of the Jiva and prapañca 
(phenomena) apart from Brahman and to emphasize their dependence on 
Brahman. In Ramanuja’s view, apprehensive cognition is the Jiva’s svarüpa 
(essential nature) and is dharmabhüta (adjectival. But there is no Sarira- 
faririn relation between this cognition and the Jiva. Nimbarka, however, 
applies the same relation as subsists between cognition and Jiva to that 
between Jivas and Brahman. The difficulty in the concept of śarīra-śarīrin 
a and Brahman is that the Jiva as Jiva has a Sarira 
(body) of its own, of which it is the Saririn (the possessor), and if it is looked 
upon as the £arira of Brahman which is the faririn, the avira of the Jiva 
must in effect be also the sarira of Brahman. In the stage of mukti, in the 
Visistadvaitic view, every soul acquires a transcendental body, an aprākrta 
Sarira, and the same problem of the relation between this aprakrta Sarira 
of the Jiva and Brahman’s Sarira constituted of Jivas will persist. In any 
Case, one body cannot be the body of another. If the soul loses its body, 
either prakrta or aprükrta, then it loses its distinctiveness from other Jivas 
and from the Absolute. Nimbarka says that the Jiva is referred to as śarīra 
only as the niyamya of Brahman and so the garirahood of the Jiva is not to 
be understood literally, but only in so far as it is the field of activity of 


Brahman’s Sakti. 
Like Ramanuja, 


relation: between the Jiv 


Nimbarka too does not accept anything like Nirguna 
Brahman. Brahman can be Saguna only and possesses an infinite number 
of auspicious qualities. It is free from imperfections of the material quali- 
ties or heya gunas (undesirable qualities) of Prakrti. It is ánandamaya 
(blissful) ; and the creation, preservation, and dissolution of the world and 
also the conferment of mukti are all due to It. In creating the Jiva 
and leading it through transmigration, the karanasakti (causal power) of 
Brahman brings about. the effected Jiva, which re-acquires its former 
Consciousness in ‘association with its individual body and according to its 
antecedent karma. Brahman is both the nimittakarana (efficient cause) and 
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the upadanakarana (material cause). As the nimittakāraņa, Se 
ciates the Jiva’s anadikarma (beginningless series of iin icai ae 
in the pralaya (dissolution) stage with the cetana {conseio a i 
Jiva and endows it with bhoktrtva (enjoyership). a ue E ON 
upadanakarana (material cause) means that the Sakti and the i € 
are in Brahman in subtle forms are manifested in a gross man 
Ivas c in the prapafica (universe). . 
Dri Mert to Tm is the gift of Brahman en ae 
the bhakti of the Jiva. All the auspicious qualities of Bi is e 
acquired by the released soul except those pertaining to pid cam "role 
of the world. There is resemblance with Brahman in the pce ot 
enjoyment. It is a case of sadharmya (similarity of naturc) only anc 
absolute idéntity with Brahman. E: -— 
Referring to, the condition of the Jiva in mukti in the context 2 re 
sūtra ‘Avibhagena drstatvat’ (IV.4.4), Nimbarka says that the soul leper 
Brahman as non-contradictory to bheda and as non-distinct from itself. 
This is different from Bhaskara’s view that in mukti the difference due to 
limiting adjuncts disappears and the essential non-difference between the 
Jiva and Brahman (svabhavikabheda) remains. On the topic of Brahman Š 
being upāsya and needing a body to be the object of worship, Nimbārka 
follows Rāmānuja and says that Brahman’s body is of a transcendental 
nature, i.e, divyamangala vigraha (divine auspicious body). 
With regard to the relation subsisting between Brahman on the one 
hand and the Jiva and jagat on the other, Nimbarka holds that these latter 
are the real parinàma of Brahman Itself and not of Its Sarira or qualities. 
The parinama of Brahman (holding as It does the Jiva in the form of 
subtle consciousness as ansa, part), into the sthūla Jiva with consciousness 
in the gross state, arises from’ the expansion (vikasa) of the Jiva's inherent 
jiiana. But the Jiva is not originated like the sthüla prapaíica, which is the 
effect of the svaripa-sakti-barinàma of Brahman. Thus the Bhedabheda 
relation is established by virtue of the sthüla cit and acit, the süksma cit 
Was of Brahman understood as Its svaritpa-Sakti. Then 


and acit being all ar 
it is easy to see how if the one, viz. Brahman, is comprehended, everything 


else becomes known. 


BALADEVA's INTERPRETATION 
Baladeva, the autl 


hor of Govinda-bha 
to Brahman as Hari 'and to the Bhigay, 
Haridasas. In this he 


follows the traditio 
Ananda Tirtha, he says that Brahman is 1 
cause of the universe, 


Ya on the Vedanta-Sitra, refers 
atas, whether bound or free, as 
n of Ananda Tirtha. But unlike 


a both the efficient and the material 
The Bhedabheda relation between the Jiva and 
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Brahman, according to him, is in the manner of the relation between a 
danda (stick) and a purusa (man) Purusa is different from danda 
but he is one with it as dandin (possessor of the stick ' [Baladeva's 
commentary on the sūtra ILI.13]. So also the Jiva and prapa?ica are 
different from Brahman, but become identical with Brahman as jiva- 
prapatica-visista (qualified by the aspect of manifestability as Jiva-and the 
world) Baladeva agrees with Ramainuja and Nimbarka in postulating 
the reality of the prapanca, but he docs not adopt Ramanuja’s view of - 
the farira-aririn relation or Nimbarka’s view of the Saktisaktimat relation. 
He does not adopt the, Advaitic theory that the prapaiica is unreal. He 
comes very near the views of Ananda Tirtha and Vijiana Bhiksu in the 
matter of the relation between prapanca and Brahman. But he differs from 
Ananda Tirtha when he says that Brahman as niyamaka (controller) is 


upādānakāraņa (material cause), which is also the view of Vijnana Bhiksu 


(MSS. of the Oriental Manuscript Library of Madras, No. 2990 and 


No. 3297). 

In addition to the three principles (tatt 
(matter), and Igvara (God) in Raminuja’s theory, 
others, namely, kala and karma. jívara is omnipresent, but the Jiva is 
atomic. Both are cidrüpa (of the nature of consciousness), and both are 
JRanasraya—being the locus or support of dharmabhütajnana (knowledge 
as quality)—their relation being like that of the sun and its lustre. Tsvara 
and Jiva can be referred to by the expression aham. When it is said that 
the Jiva and prapañca are the parinama (transformation) of Brahman, 
What is meant is that it is Prakrti and sūkşma cit (subtle consciousness) 
that undergo parinama as prapanca and Jiva respectively and not Brahman. 
This visesana (capacity or process of qualification), according to Baladeva, : 
is inseparable (avinabhiita) from Brahman. Brahman 1s both the nimitta 
and the upadanakarana. Brahman as the locus of the subtle citacitsakti 
is nimittakárana. When it is qualified by the sthüla (gross) cil-acil-sakti, 
it becomes the upadanakarana (1.4.26). When the dharmabhita of the 
Sttksma cit undergoes expansion caused by the adjunct of farira, it becomes 
kārya Jiva. Acit is the bhogya (enjoyed) and the Jiva 1s the bhoktr 
(enjoyer). The adhikarana of the second adhyüya (11.2.42-45), which 
according to Sankara relates to Pancaratra, is according to Baladeva, as 
also Nimbarka, a criticism of Sakta-mata (11.8.27). "Prthagupadesàt is 
understood by Ananda Tirtha to convey the absolute difference between 
the Jiva and Brahman. Baladeva, however, takes it to mean only the 
mutual difference between: the several Jivas. The adhikarana beginning 
With sūtra IL3.42 is taken by all, except Ananda Tirtha and Baladeva, 
to mean that Jivas are bhinnainsas (dissociated parts) of Brahman and 
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the avataras (incarnations) are svariipamsas (integral elements) of Brahman. 
In the sadhanadhyaya, Baladeva prescribes bhakti as the mukhya sadhana 
(primary method) for the. attainment of Brahman. Commenting on the 
first two padas, he explains that vairagya (detachment) in relation to the 
world and attachment to Hari are the means of salvation. 

In the state of mukti the Jiva retains its consciousness of being a 
Haridasa and preserves its separateness as such from Brahman. In this, 
Baladeva .is one with Ananda Tirtha and differs from Ramanuja and 
Nimbarka, for the Jiva in mukti retains its bheda consciousness and does 
not feel its identity with Brahman. 

Thus a host of problems like the relation of God and His attributes, 
the nature of knowledge, the constitution of the material world, the rela- 
tion of the soul to knowledge, etc. were mooted and discussed with 
marvellous thoroughness, which excite the admiration of all lovers of 
speculation even to this day. The Vedanta teachings have an all-pervasive 
influence on the life and literature of India; and its destructive criticism 
of rival schools and constructive scheme of philosophical thought, with 


their bearings on practical life, are still matters of aesthetic delight, enno- 
bling sentiment, and intellectual satisfaction, 
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ESSENTIALS OF VEDANTA 


WHAT DOES VEDANTA MEAN? 

V EDANTA is knowledge that has for its aim the solution of the mystery 

4 of all existence. In a sense every man has an explanation of the 
universe known to him, though it cannot be said that he has solved all the 
doubts that have presented themselves. What the Vedantin, however, does 
DID make a systematic, nay, the most comprehensive inquiry possible. From 
time immemorial Indian thinkers fully recognized the fact, so often over- 
looked, that a man can grasp only what he has the capacity to think about 
or perceive, and that the same truths are viewed in a variety of ways 
according to different stages of intellectual development or different mental 
attitudes or tastes. The Indian or Vedantic philosophers have in view this 


fact when they present their solution jn a number of ways. This feature 


Causes not a little confusion in the minds of those who approach Vedantic 
literature from the modern Western oF Westernized standpoint. Some have 
taken it to be religion and some, mysticism. Others bave thought that it 
is theology or scholasticism. And yet others have considered it to be the 
rudiments of scientific thinking. A few, however, believe that it is a 
philosophic interpretation of the universe. All these views are both correct 
and. incorrect ; for Vedanta is all these. Vedanta attempts to sum up the 
whole of human knowledge, aS far as possible. It considers every kind of 
human knowledge or experience to be a step on the ladder. At one stage 
it is religion, at another it is mysticism, and so forth. It recognizes even 
atheism or agnosticism as à step. It takes a bird's-eye view of all sciences 
and arts also.. It ignores or discards nothing of human experience. At its 
highest stage Vedanta is pure philosophy. It seeks not an imaginary or 
hypothetical, but a verifiable or true explanation of the whole of 
existence. 

That Vedantic thought made great progress in the past is generally 
acknowledged. But whether it has kept itself abreast of the recent advances 
in science and philosophy is doubted by many. For latterly it ,only helped 
to produce a colossal literature in theology and scholasticism or to drive 
men to mysticism. It was left to Sri Ramakrishna Paramahamsa and Swami 
Vivekananda to present Vedanta in a manne 


r suited to the modern mind. 
They have shown that Vedanta includes and implies all stages and varieties 
of human experience and 


knowledge; and that it is not opposed to the 
latest developments of science and philosophy. 
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OF WHAT USE OR VALUE IS VEDANTA? 

Vedanta is a treasure of which no conqueror can deprive India but of 
which she can freely give to all mankind, thereby enriching not only’ the 
receiver but also the giver. It actually and truly blesses him that gives and 
him that takes, inasmuch as it seeks, as the goal of all existence, universal 
or supreme good (parama purusürtha). While every religion and every 
school of mysticism vouchsafes its joys or satisfactions only to the individual 
or individuals entering its fold, Vedanta secks, without stooping to prose- 
lytization, the good of all men, nay, of all beings, and that in the highest 
degree, though at first sight such an objective appears too ambitious to be 
within actual human reach. Further, whereas 
highest good or bliss after death, Ved 
this world. In this respect, its object conforms in the strictest sense to the 
laws of verification known to the most modern scientist. 

‘Vedanta naturally starts with 
of satisfying human cravings or 


every rcligion promises the 
ānta aims at realizing such good in 


an inquiry into the nature and the means 


desires, which, When not satisfied, beget 
sorrow or suffering. Many a Western critic has misunderstood this feature 


of Vedantic inquiry, characterizing it as a pessimistic philosophy. But it 
only starts with such universal facts as best stimulate the spirit of inquiry. 
What distinguishes Vedanta from all other human pursuits is that it does 
Not rest till it attains the goal of universal good by eradicating all sorrows. 
This it seeks to reach by probing the mystery of existence. It may not be 
possible for everyone to reach what is called the ultimate truth or to bring 
about the highest good. To the extent men approach this truth do they 
achieve and promote universal good. Therefore great souls seek to help 


humanity Mm attaining supreme knowledge (Brahmajiiüna), which is 
inseparable from universal good, the goal of Vedanta. 


» as it is sometimes thought, different 
There are, as already said, truths of religion 
, 


different philosophic Schools, marking the Steps so far reached, But the 
peculiarity of Vedanta lies in the fact that it comprehends all af them and 
aims at the highest or all-unifying truth. He who is satisfied with any 
particular kind or degree of truth other than the highit, anil is not cager 


to d es 1S Not qualified to make the Vedàntic inquiry. The 
secker after this end should possess the Strength and determination necded 
to continue till the goal is reached, -He must h 


; : € able to command perfect 
concentration or one-pointedness (ek » 


‘agrata) of mind. Such concentration 
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mysticism, science, and 


ESSENTIALS OF VEDANTA 


mcans the complete elimination of all personal preconceptions (ahankara 
and raga). These disciplines are made possible in the modern world in 
science, provided the determination to reach the very end is persistent, 
which unfortunately is absent in most scientists. The scientist often lacks 
this determination, because he fears he may have to forgo some of the things 
he is most attached to in the world. ‘To give an instance, some eminent 
Scientists, though they see at times that the causal relation is no more than 
one’s own intellectual conception or an idea, cannot yet rise above the belief 
that it somehow inheres in the objects themselves. These men think in this 
Way because of their attachment to the world. It is when their minds can 
rise above this causal complex, freeing them from its coils, that they can 
get at the Vedantic point of view. Nor is the scientist able to rise to that 
pitch of complete detachment which demands greater sacrifices (vairagya) 
than are commonly made. The old Indian discipline which combined yoga 
(mental control) and vicára (inquiry) has fallen into disfavour. The modern 
Hindu student of philosophy is prepared for vicüra alone without the 
necessary yoga, which demands the acquisition of many moral qualities. 
The Indian philosophic preparation for the pursuit of truth is known as 
südhana. As this course of preparation is slow and gradual, men are made 
to pass through the stages called religion, theology, scholasticism, and 
mysticism, including a taste for art, before they attempt Sastra-vicara or 
What is known as inquiry on scientific lines. At this stage, lest they should 
feel discouraged, men are made to think that they are near the goal. They 
are therefore made to discard doubt and rely solely upon faith. ‘The pursuit 
known as philosophic inquiry (tatlvartha-vicira) marks the last step. 
Vedanta is often interpreted as signifying only this last stage, though in 
reality it covers the whole field of human knowledge including this last step 


ic 
Which is its most distinguishing feature. : 
nences when one sees the fallacy of relying upon 
authority or tradition, including scripturcs Or the testimony of others, 

repudiates all mystic attitudes 


Philosophy, further, 

i =, ` EU € Hn e 
inifest themselves in such expressions as ‘I know’, 
ot rely upon them as absolute truth 


Philosophy conu 


however extraordinary. 
9r ecstatic visions which mi 
I have scen’, or ‘I have felt’, and cann 
Without testing them. 

When one is thus qualified, that is, 
Personal preconceptions either by rigorously à 
Ar by undergoing full yogic discipline, one may embark upon the rational 
Interpretation of existence, i.e. philosophic inquiry. Men at the helpless 
or child stage have to rely upon the help of others. and have therefore to 
begin with some kind of belief, suited to their own temperaments, in an 
Unseen or more powerful Being: in some existence after the death of 


after one is able to eliminate all 
applying the scientific method 


or 
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the body, or in the reality of the objective world. At this stage the ing 
finding satisfaction in what it attains, clings to it. But when i grow bs 
vigour it begins to doubt and ask for proofs. Doubt is dangerous, "1 = 
Bhagavad-Gità points out, inasmuch as it tends to unsettle the murs J ei 
must be got rid of at least by dogmatic faith. Faith is the sheet-anc ior : 
Such minds. But to those who possess the-strength and capacity to thin 

acutely, doubt is a stimulus to further inquiry. s l 
the Uddhava-Gita indicates, doubt is the mother of knowledge. e i^ 
first develops the thirst to emancipate oneself from the slave ‘Some 9 
relying upon tradition or authority or upon one's own unverified knowledge. 
Since this emancipation is a gradual process, every man is in one sense a 
philosopher, to the extent to which he is able to pursue truth. Religi 
and mysticism seek to live in a world of faith and Vision, whereas science 
and philosophy try to live in a world of verified facts. 


As the Nüsadiya-sükta or 


THE NATURE OF THE TRUTH OF VEDANTA 

All systems of Philosophy, Wherever found or developed, are but 
approaches to the common end or s 

all knowledge. This end or goal o 


f Vedanta is thus described: It is that 
which being known, every 


and which being attained, 
e or impulse to attain to 

rts to satisfy cravings 
or wants and to overcome fears, all of a physical character. In the higher 
Stages it seeks to Satisfy all intellectual as well as spiritual wants and over- 
come fears of all kinds. To attain the former, men make use of religion 


and science, and to attain the latter, they pursue philosophy, especially 
Vedanta. Vedanta theref 


; t it should not be thought that one 

can straightway start the study of phi 
‘depersonalize’ (efface the 
Such a sceker has to 
often fall in the attempt 
and seck it. And satisfacti 
Socrates dissatisfied knows 
It is the ‘secker's Satisfa mines the truths of religion, 
» Of science also, A Max Planck or a 
ation merely because it 
nd Scholastics, who wrangle over 
oh Y upon personal satisfac- 
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tion, which evidently varies. The test of the highest truth in Vedanta 
Consists in the inconceivability, and consequently the impossibility, of 
difference in it. Mere satisfaction, joy, or bliss experienced by one is no 
criterion of truth in Vedanta. The two must go together, though truth 
alone is sought. 


WHAT IS EXISTENCE? 


Vedanta studies all experience by first analysing it, as is most commonly 
done, into two factors, the knowing agency (ksetrajfia) and the known or 
knowable world (ksetra), which are, roughly speaking, similar to the mind 
and matter of European thought. The correspondence, however, is but a 
rough one. For, in the West, philosophers do not seem as yet to have 
analysed mind and matter, or subject and object so completely as the 


Vedāntins have done. The knowing factor does not include, in Vedānta, 
as thoughts, feelings, and ideas which are treated 


They are treated as the known or the 
category as percepts. Vedānta 


the contents of mind, such 
as mind in Europe and America. 
object in India, and are put into the same 
recognizes two classes of objects, mental and physical, i.e. internal and 
external. The witness (knower) is thus separated from what is witnessed 
(known), i.e. the entire panorama of the physical and mental worlds. The 
reason for such an analysis is that the two factors belong to distinct 
categories. The seen or known is inconstant, whereas the witness only sees 


the changes and is as such constant. 
IFICANCE OF THIS DIVISION 


e impermanence of the objective world, 
seek the comfort and support of 


THE PRACTICAL SIGN 


Such men as are struck by th 


and particularly of this physical body, ; 
religion, theology, mysticism, Or the like. Such others as cling to the objec- 


tive world, believing it or at least its changes to be real because of the 
Pleasure they yield, are realists, and many of these are scientists. They 
do not ignore the objects known as mental. Only they rely most upon 
the seen or known, internal or external. Those few, on the other hand, 
Who investigate both mind and matter, i.e. the witness and the witnessed— 
the subject (knower) and the object (known)—and seek the absolutely real, 
are philosophers. They do not fall back upon mere intuition or imagina- 
tion, as do the first group, nor do they ignore any part of the mental factor, 
as do the second group, or take the known world to be real because it is 
à source of pleasure to them. What the philosopher seeks, according to 
Vedanta, is not comfort or joy, but truth. He who knows the truth of all 
€Xistence is said to attain supreme knowledge, which is seen to comprehend 


the universal good. 
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WHAT DO WE MEAN BY THE WHOLE OF LIFE OR EXPERIENCE? 

This is in fact the central problem of the philosophy of Modani 
European and American philosophy is based upon the data of the €: 
state, in other words, of a fraction of experience, while Vedanta takes a 
the three states of waking, dream, and deep sleep, or the whole of experience, 
into consideration. Western philosophy, again, takes the waking data as 
the standard of reality, and with this standard it evaluates the experience 
of dream and deep sleep ; whereas Vedanta places all the three states hr 
the same level and inquires into their worth as reality. The philosophic 
conclusions of the West cannot therefore attain a view of the whole truth. 
Vedanta is the only road leading to it 
experience. m LA E 

Without going into detail, it will suffice here to say that the study 
the three states leads one first to the fact that the entire world of the waking 
state is as much a creation of the mind as the world of dreams ; and” as 
both the worlds disappear in deep sleep into the mind, the entire objective 
world of the waking and dream states is unreal or illusory. They appear 
to be real for the time being. Vedanta is neither realism nor idealism, 
but unrealism so far as the objective world goes, and Atmanism so far as 
the substance in itself is concerned ; for the whole world of mental creation 
emanates from and returns to the mind. The knowledge that everything 


is Atman cannot be attained unless one rises above the mere thought or 
concept of Atman, and lives or has one’s being identified with everything; 
the all. "1 


; for it considers the whole of 


THE GOAL OF VEDANTA 
The true test of the worth of Vedanta 


lies in its bearing on life here 
and now, and not in any speculative h 


pothesis or any intellectually 
Does Vedanta explain the whole | 
realization of universal good in 
questions but are the obverse and 
of the same question. Generally people view the 
Preme bliss in this or in some future life, taking 
int, and rest satisfied with it. This is religion or 


tic as religion, Ve the welfare of the 
individual, yet it does not stop till the whole of mankind, nay, the whole 
world of life, is embraced in its conception of the highest good. Man is 


not happy unless he has the satisfaction of possessing as much as possible 
of what is outside him. At first he se 


E eks wealth and all the means of happi- 
ness which are outside him. He 


; vants wife, friends, and neighbours, or 
society ; and he feels that their jo 


Y or sorrow is his joy or sorrow. In a 
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word, he feels that their well-being constitutes his well-being. He next 
learns that man’s good and the good of other creatures are interdependent. 
Vedanta goes a step further and says that the good of even the plant world . 
involves the good of man. In fact, Vedanta points out that what constitutes 
the body of man also constitutes in different combinations the material 
world. What constituted the human body a minute ago is now part of 
nd vice versa. His body is food for others as 
other objects are food for him. In fact, this exchange is so continuous that 
it is impossible to say whether there is anything that can be called one’s 
Own at any time. It is a vain belief or delusion to think that there exists 
permanently anything separate as one’s own body. Similarly, the individual 
mind is made up of the thoughts or ideas of a man's parents, neighbours, 
and ancestors, nay, of the world known to him. Nowhere in the mental 
World of the individual can a line be drawn to indicate what is exclusively 
his own. His passions and fcclings and cravings came to him with his body 
from his parents, i.c. inherited from his ancestors. ; 
Next, as regards what is called the self. Everyone refers to his self 
as ‘I’. What is the characteristic of this ‘T? What is its general mark? 
It must be the common factor or feature of all the ‘I’s with all their 
differences. Eliminating the latter, which change with every man and 
CVery moment, the common feature of ‘I’ is the only permanent factor 
known. Ina word, individuality cannot be defined as a permanent feature. 
Whatever exists permanently is the universal only. "The One remains, the 
Many change. Individuality is a notion which, when inquired into, lands 


Us in the universal, the all. The firm conviction that the One is the all, 
: the meaning of life in all its 


attained | 1 inquiry into 

by constant and deep inquiry 1)" As is 

aspects, is the goal of Vedanta. This attainment 1s impossible unless one 
Constantly looks into one's own life and actually sees 1m jt the all. 


the body of entities outside, a 


OPHY CONSIDERED so DIFFICULT? B 
The fact that there exist 5 s and ae coe fou 
and sometimes even hostile to, one another, and NY most dis tenis a 
that the number is multiplying every day, paken 2r pe 
Whether there can be any philosophy that will be xs. r T, ps d y 


= after all it is not wise! 
* It may be asked whether Tes or religion will not give one dd 


er chase, if some kind of my ds in life. This great maze of thought 
‘ace of mi - joy that one nee A i 

dern. m 5a res is due, says Vedanta, to TE aea: e 
men chin “reais only to the experiences E PM ke is ded 
Man’s a : depends upon his intellect. 50 tong S gude 
Valuation of truth dep d be more a hindrance 


‘ ]tiply an 
Y the intellect, philosophies wi y multiply 


WHY IS PHILOS 
o many school 


1] onl 
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than a help in attaining a final solution. All philosophical wranglings, so 
often met with, are of the intellect. To such intellect-ridden minds, 
religion or at best yoga or mysticism is the best antidote. In fact, the best 
philosophers of modern and ancient Europe, who have soared to some of 
the highest peaks of the intellect and have written the most admirable 
works, have lost themselves finally in some kind of mysticism. But Vedanta 
teaches that the real solution is. to be sought not in the. intellect, nor in 
mere intuition or ecstasy, but in reason which takes the all of life into 
consideration. It is therefore said, ‘In reason seek- thou shelter’. It is 
the whole of life with which reason is concerned. 

this knowledge of ksetra and ksetrajria that is the su 
and not the knowledge of matter alone, 

the intellect addresses itself to, and that 
weariness of mankind. 


In other words, it is 
bject-matter of reason, 
nor of mind or of spirit alone, that 

multiplies systems, perhaps to the 


this is not possible, a stud 
is evident from what we know 
Janaka, and Sri Krsna down to $a 
that they did not, after their 
Mystic contemplation in caves 


inquiries along different lines. But all these were dropped when they 
reached the world of philosophic truth. 
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PHILOSOPHY OF THE ADVAITA 


HILOSOPHY of the Advaita is the title under which the metaphysics 

of the Vedanta will be treated here. The system of thought charac- 
terizing the Upanisads or the final portion of the Vedas is known as the 
Vedanta. It is philosophy in the sense that it makes an inquiry into truth 
and reality; but, unlike pure speculation, the truth it reveals is not a 
theory liable to modification with the advance of scientific knowledge but 
is positive and ultimate, verified and verifiable. Being the science of 
reality, it avails itself of all the sources of knowledge, viz. experience and 
intuition, and embraces all states and conditions through which life passes 
or is supposed to pass. Non-dualism denies that number can enter into 
the constitution of reality. f 

The Vedānta owes its significance to its unique attitude towards life, 
which it views from an angle of vision altogether its own. While others 
concentrate their attention on the world before us, which is taken to 
comprehend all the reality that we can know, and while sleep and dream- 
experiences are utilized to. explain the phenomena of waking life, the 
Vedanta proposes to deal with life as it manifests itself in all the three 
states and so determines the nature of reality as a whole. The two view- 
points differ fundamentally. In the one, the waking world represents all 
our real interests, and sleep and dream are gently put aside as the mere 
appendages of waking. But in the other, each of the states is given a right 
ith equal significance; the man contemplating 
them easily rises to à condition in which his individuality and limited 
views are automatically shed, and the time-place-change-ridden world 
ceases to molest him. In the one case, we are hopelessly merged in a myste- 
rious world which baffles all efforts to solve the enigma ; in the other, the 
results are so grand that they exceed all expectations. | Besides, in pucri 
of sleep and dream our intellect, which can grasp E E 3 E 
objects, plays a trick with us which we never syspect s j 1 hey ar ja e- 
pendent of waking, we yet reduce them to the ter ms of wa ing. hen 
did he sleep? How long?—are questions which hide the, ec 
they involve. They are not like questions relating to waking acts, such 
as, When did he come? How long did he stay? In the latter case the 
acts are placed in waking time, and quite correctly. But Me extend the 
same form of expression to sleep and dream, though these are not waking 
acts and hence cannot be nee d terms of waking duration. When 
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did he sleep?—is a plain contradiction, for it would mean, At what point 
of waking time did he sleep?—implying thereby that sleeping is a waking 
act! Similarly, the states are not external things which we cognize by 
means of our intellect. They are known to us as immediacies by intuition. 
We intuit sleep and dream, and, what is more surprising, we intuit our 
waking also. For, consider the dilemma—Do we wake first and then per 
ceive the world, or do we perceive the world and then wake to it? The 
latter conception is self-contradictory, since perception presupposes waking. 
The former is equally untenable as the order in which the acts take place— 
waking, perceiving—requires a basis of time, and waking time would 
commence before waking! It is thus evident that the sequence of 
the states in which we naively believe is no sequence in one time 
order. If it were otherwise, the states would be continuous, and their 
difference in character would be an inexplicable puzzle. Dream-events 
would then have to be placed in waking time and space, leading to a 
grotesque confusion by no means removable. A man lying on his bed 
would have to account for his being suddenly transported to a scene and 
surroundings thousands of miles away. Time cannot be inserted between 
state and state, and only the spirit remains to connect them. Thus the 
study of the states cannot be carried on solely through the intellect, which 
is bound by time and space, but through the aid of intuition. 

We shall now deal with the analysis of the thrce states as effected by 
the Vedanta. Sankara, its greatest exponent, has systematized the teachings 
of the Upanisads in his comments on the Brahma-Sütra. In his comments 
on the Brahma-Siitra, the Upanisads, and the Bhagavad-Gila, we find a 
rational, consistent, and exhaustive treatment of 


all the problems of truth 
and reality as they arise in the course of his ex 


position of Vedic monism. 


WAKING EXPERIENCE 

In the introduction to the Brahma-Sütra, Sankara, 
truly scientific spirit, discusses the foundati 
discover in him no traces of theological or s 
object—the self and the non-self—are so r 


in notion and in practical life that it is impossible to mistake the one 
for the other." After this grand beginning he adds, 'Yet we find that the 
mistake is universal, and we can never trace it to its source ; for in our 


common life we cannot do without this initial error. Without identifying 
the self (subject) with the non-self, viz. the body, the senses, and the mind, 
we could not describe ourselves in terms strictly applicable to the latter. 
We could not say, ‘I am lean or stout’, ‘I am walking or sitting’, ‘I am 
blind or deaf’, ‘I feel, I perceive or act’. Hence we unconsciously confound 
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the pure subject or the witnessing consciousness with its own objects ; and, 
conversely, we confound the ego with the witness, whereby the real 
unattached character of the pure consciousness is lost sight of altogether. 
Admittedly this is due to a fundamental illusion on which all our waking 
activities are based ; and to attain to truth and reality we must, realizing 
this illusion, rise above it by means of a rational inquiry. Reason which 
points out the illusion must also be competent to release us from its hold. 
Sankara is not alone in. drawing our attention to the illusory nature of 
empiricallife. Plato, Kant, and Hegel adopt the same view, and in recent 
times, Bergson, equipped with all the knowledge of modern science, arrives 
at the same conclusion. The intellect, he says, disguises reality, mis- 
represents it, and presents to us a static world, while reality is pure move- 
ment, change, or a wider consciousness. According to both Sankara and 
Bergson, the illusion is necessary to practical life, though none the less it 
is an illusion. Sankara does not favour the reality of the idea as against 
that of the object. ‘The testimony of consciousness itself establishes their 
distinctness. While the idea is admitted to be real, this reality can be 
maintained only by contradistinguishing it from that of the object. Still 
the reality of the idea and the object cannot be held to transcend the state 
in which both are experienced. In other words, their claim to reality is 
valid within the state, not beyond. ‘This is a philosophical view that dis- 
poses of the dream-experience also. If we are true to consciousness, if. 
consciousness is true to us, the objects and notions of dream are presented 
as indisputably real at the time, and are discovered to be Miss only 
after dreaming gives place to waking. We cannot suppose that Waking 
experience can survive waking any more than dream-experience can survive 
dreaming. For that would be self-contradictory. Waking lite may thus 
seem to be reduced to a long dream ; but, as Locke would say, ‘Even then 


the thinker and the critic being equally involved in the dream, their mutual 


relations remain the same as if the condition was one of waking’. Hence 


the external world with its multiplicity of other minds and objects, and the 
internal world with judgements, feelings, and volitions (like the eio, P 
nizing them and engaged in action and enjoyment) are all on one leve s 
reality which correlates them. It is wrong therefore to imagine that tl e 
Vedānta is solipsistic, that while it concedes reality to the ego, it denies 
" 3 D A 

" eee ie) this does not conflict with the fundamental principle of 
Sankara that practical life is made possible only by the spontaneous AA 
tion of the qualities of the subject to the object, and vice versa. For de 
reality of the experience of each state is ineluctably TES to t e 
reality is such only for the state, is eee not absolute. That waking 
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life taken by itself is a mystery teeming with endless contradictions in ‘hat 
ever way we view it, and that the armies of scientists’ and philosophers, 
carrying on an incessant fight with nature to discover the matrix from 
«which things originate and grow, are faced with an ultimate ne plus ultra 
^n all their investigations, are unquestionable facts to which all human 
researches testify. The very categories of thought are so many riddles ; 
substance, quality, action, the universal, the particular, relation, space, 
time, causality, change—these are a phalanx of grenadiers whom every 
thinker has had to encounter in a close fight, of which the issue has 
remained doubtful to this day. 

To find the ultimate truth in the universe itself is a hopeless task, 
but to peer through it and detect the reality that it disguises is the first 
duty of every rational thinker. For, situated as we are, our view of the 
world can be only external, and we must proceed from knowledge to 
knowledge which can never be final, since it cannot be of an object as it is 
in itself, but as it is known. We shall now examine the dream-state with 
two or three preliminary remarks. 

Waking or dreaming is not a state in the strict sense of the term. A 
state implies change occurring in the soul or the object. When we compare 
waking with dreaming, the soul assumes the position of a witness of the 
two, and no change can be allowed in the witness. The two states seem 
to offer themselves successively for trial, but as they are not events in one 
time series, their sequence is an illusion. Neither can we suppose a change 
in the objective order which would demand a continuity of the same time 
series. Moreover, we labour under the disadvantage of having to judge 
from our memory of dreaming, which cannot be called up to confront us 
as a present experience, and this memory is itself of a strange character. 


Memory ordinarily refers to the past—a past time: 
infinitely 


moving backwards 
from the present moment at which it terminates, that is to say, 
to a continuous time flow related to the present. 


ever, does not belong to this time series, 


Again, just as we cannot know when waking begins, so we cannot know "a 
when dreaming begins, for both seem to be uncaused. A cause connects 

one event with another of the same time order and the cause of a state 

Would have to be inside the state, so that to transcend the state in order 

to discover its cause would be not merely illogical but impossible. Further, 

the soul as the witness of the two states intuits both, and that is how we , 

know both. Hence, the Witnessing character of the soul claims special 
consideration. It behaves as an entity free from attachment to is actes. * 
the minds, the sense groups 


; and the percepts of the contrasted states, and 
becomes a metaphysical element which can be realized onl 


y as the ‘I’, but 
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with the T divested of the egoity of waking or dreaming. While it is 
difficult and. impracticable for us to eliminate in waking this witness from 
the ego complex, and the witness might seem to be a mere abstraction, our 
ability to remember dreams and appropriate it to ourselves proves that 
nature makes for us the analysis which we are unable to do for ourselves. 
She does this in virtue of the undeniable fact that the witness is the 
reality, the essence of our being. In discussing sleep, we shall come upon 
another feature of the witness which then passes off into pure consciousness. 


DREAM-STATE 

From the waking point of view, a dream is a typical case of illusion, 
or rather hallucination. Admittedly without an external ground a whole 
world rises into view, and no suspicion is aroused that we are hoaxed. 
Scene after scene follows, originating feelings and acts with the stamp of 
genuineness. We are actors in the drama, playing fantastic parts, enjoying 
and suffering we know not how or why. There is no limit to the grotesque- 
ness of the pageantry, overleaping the bounds of waking possibility. 
Yet at the time there is no surprise ; everything looks natural. We take 
things at their face value. All the elements. of waking are reproduced : 
time, space, change. In the very midst of the drama, we might jerk into 
waking, and, behold, it was all a dream! The usual explanation offered 
is that the impressions formed on the waking mind remain latent in the 
background of the unconscious and suddenly gain scope for activity, 
manifesting themselves in the, shape of dream-experience. Sleep is the 
region of the unconscious, and we are then admitted. behind the scenes to 
the sight of how the impressions, in their various kinds and degrees, act 
and react upon one another in the deeps of our nature. No impression 
apparently ever dies, and when it is denied adequate scope in waking, it 
obtains it in dreaming, which is a realm of life for the latent impressions. 
Space and time are creations of the mind, and the relation of cause and 
effect is improvised. The intellect suspends its censorship and our critical 
faculties are laid to sleep. Such is the dictum of waking reason. But this 
theory of impressions loses sight of the fact that if the theory be tight, an 
impression has to be endowed with the power to create a world of realities 
at a moment's notice, rather, without any notice at all. If the mind by a 
fiat can create actualities, where is the need or place for matter which is 
the object of absorbing study for a scientist? How can this indispensable 
factor of life be brushed aside so lightly? If the reality of matter in waking 
life depends on our belief in our close observation and experimentation, 
how is our involuntary belief in the reality of our dreanroccurrences to be 
accounted for? How can we take two contradictory attitudes towards life, 
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the one solipsistic and the other realistic? This explanation is therefore 
suicidal and demolishes the very foundations of science. We can, besides, 
never notice the beginning or the origin of a dream. All our notions of 
propriety are outraged, without still engendering any surprise in us. Our 
consciousness which guides our judgement suddenly turns capricious, and 
one who lies down in Calcutta might find himself in a moment, as it were, 
in London. A single moment might expand into days and years. The 
dreamer might be transformed into a bull, a goat, or an insect. And the 
learned explanation is belated. It comes after the illusion is over, for there 
are no certain marks or characteristics by which we can identify a dream 
as such at the time. In truth, a dream cannot be defined ; otherwise we 
could not fail to detect the trickery when it repeated itself a second time ; 
but a man’s, even a philosopher’s life must include dreams to his dying 
day, and nature’s power to delude is irresistible, supreme. A dream can 
indeed ‘mimic all the features of waking, but one element remains trium- 
phant and beyond its utmost power to touch, and that is consciousness. 
All the rest is plastic in the omnipotent hands of the dream ; consciousness 
alone defies its tactics and remains an unruffled witness of its whims. 
We have hitherto viewed dreaming as an object of the waking mind, 
as an external object. We shall now examine it from within, by placing 
ourselves sympathetically in its midst. This is properly to judge a dream 
as a dream without the waking bias. Dreaming now appears to be a perfect 
replica of waking. A world is unrolled before us; we never notice its 
suddenness or its incongruity with waking; on the contrary it comes with 
all the impress of waking. Time, space, and change are inevitably present. 
No clement of life is missed—other minds, natural scenes, familiar faces 
and objects, the carth below, and the star-studded sky above. Memories 
and cmotions stream in, giving birth to strange conations. We converse 
with gods and ghosts. Sometimes the future is foreshadowed. We acquire 
new powers, occupy new positions ; nothing is impossible. We fly without 
wings and fall from hilltops down, down through endless space. Never- 
theless, we believe that all is real and nothing shocks us. After waking 
we condemn dreaming as an irrational, selfcontradictory, and unreal 
illusion, and resolve to be no more befooled. But in the next dream there 
is the same masque enacted and the same helplessness on our 


detect it, and this is repeated without end to our 
through all our living days. 


of life as a mere phantasy. 
based? Evidently on 


part to 


i eternal chagrin 
It will not do to brush aside this aspect 


And on what is the claim of waking to reality 


` He own pronouncement. If so, is not a dream 
entitled to equal reality according to its 


bi bon de S own pretensions? If it is 

“Cte at waking 7 i ; ; 

objected that ing 15 never stultified whereas a dream is, the answer 
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is, How can a state which is accompanied with a sense of waking stultify 
itself while it continues? A state which is believed to be waking 
can never be conceived as liable to stultification while it lasts. 
A dream proper is never known to be such at the time. A stultified state 
appears as a past dream, and the present is ever waking. ‘Thus 
a sympathetic examination of dreaming leads to the conclusion 
that it is a rival state as real as waking; and owing to the indeter- 
minable discrepancy between the two in the time flow, added to the 
unconscious and timeless interval between, they must be adjudged of 
equal independence, .as different realms of reality of which they are 
expressions. The word ‘interval’ used above is inadequate, but is meant 
For if a time interval were imagined, it would 
m a single continuous state, 
Waking time rules waking 


to denote what is timeless. 
connect waking and dreaming and make ther 
which would militate against all experience. 
and stops with it, and dream-time is coeval with a dream. 

We are now free to consider the results obtained at this stage of our 
inquiry. The examination of the dream-state was made possible only by 
our individuality being laid aside. The mind and the body constitute our 
personality, and our individual life depends on our connection with them. 
These two factors can hardly be supposed to be identical in both waking 
and dreaming, as our experience is to the contrary. So are the two worlds 
distinct. In setting the states side by side in our study, we have mentally 
disentangled ourselves from both and have attained to an attitude in which, 
free from the trammels of individuality, we comprehend the two manifesta- 
tions of reality as undivided wholes—an attitude quite different from that 
in which we think of the waking world. In the latter case the world isnot 
seized as a whole, since, as our object of attention, it is separated from 
ourselves and placed right against us in thought. We conduct our examina- 
tion of the dream-state, not as one cgo contemplating the other, but as 
the soul divested of its egoity altogether. The simple experience. denoted 
by the words, ‘I dream', raises us to the level of the Witness and above that 
of the ego. The soul is thus proved to be an entity at the back of the 
mind, taking its stand as the metaphysical basis of life. The soul 
thus sheds its individuality and becomes universal spirit, beyond the region 
of meum.and tuum. The mind perceives the world, while the soul or 
spirit intuits both waking and dreaming, projects both, and absorbs both. 
The difficulty that perplexes the inquirer, Viz. When I am sleeping, is 
there not a world outside in which simultaneously there are other minds 
awake and active, whom I rejoin when I awake? How does my sleep affect 
the real affairs o£ the world which go on uninterrupted for all my changes 
of state?’—this difficulty ‘pow vanishes. For the individuation implied in 
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my sleep and the waking of others ceases when the comparative view of the 
states is taken. This is possible only with the’ individuality dropped. 
Moreover, the world, composed of other minds and matter, with 
which waking connects me and from which sleep releases me, is ateicaly 
bound up with waking, and. to aver that my waking or my waking w orld 
persists when I am sleeping is not only illogical but inconceivable. The 
world has no status outside of my waking. Solipsism or subjectivism is easily 
transcended, for the witness is no ego and reality attaches to the former 
alone. Thus we have arrived at an entity which is the universal basis of 
life, which is all life, beyond time, change, and individuality. Why then 
should we examine sleep? For the simple reason that it is the primary 
state without which waking and dreaming would be impossible. We dream 
in sleep and wake from sleep. , 

Meanwhile we shall advert to some philosophical problems which 
receive their solution from our inquiry so far. 


The question of per- 
ception dissolves itself. 


The spirit manifests itself as matter and mind, 
which appear as the correlated elements of experience in cach state. Their 
metaphysical basis is one, and this affinity in their source accounts for their 
mutual adaptiveness. The spirit as mind perceives spirit as matter. The 
puzzles of realism and idealism evaporate. For the principle on which we 
explain waking perception must apply equally to dreaming perception. If 
in the one case our knowledge is real, so must it be in the other. No 
purpose is served by affirming or denying the reality in either, 


. DREAMLESS SLEEP 


_ We commonly think that deep sleep is a state of absolute unconscious- 
ness. What can we know: of it? In answering this question, we must bear 
in mind that waking, dreaming, and deep sleep are states that we intuit 
and that cannot create any conceivable break in life, 
known as immediacies and are not observed exte 
knowledge of them is more intimate and perfect, le 
misunderstanding, than that of objects. 
agrees with that of several other minds, and practical life is pivoted on 
such agreement. But as to what a chair is in itself a 
tion generates a problem which has 
scientists and philosophers. Our 
progressive, because we cannot know them as we know or realize our own 
feelings and sensations. The very structure of the intellect precludes the 
contrary. But this habit has so grown upon us that we forget the limitations 
of our power to know and instinctively believe tl 4 


i : à lat that knowledge alone is 
true which we acquire by observation and experiment, We call it scientific. 
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The states which cannot be so handled we are prone to ignore as not allow- 
ing of the scientific method of approach. Now, there must be something 
fundamentally wrong in this attitude, since the states are the sine qua non 
of life—the elements of which it is made up. The world which is the theatre 
of our activities, enjoyments, and ambitions, with its comic and tragic sides, 
is unfolded to us in only one of them. In the other there is a mimicry of 
it, and in the third it is conspicuous by its absence. Experimental psy- 
chology, which presumes that the nature and the capacity of mind can be 
accurately known and measured by ‘behaviour’, cannot go to the root of 
the matter. The scientific description of sleep from our observation of 
the condition of the sleeper's body is, in the words of the Upanisads, to 
beat the ant-hill and imagine the snake inside to be killed. 

We have found that the entity that connects waking and dreaming 
is not the ego of cither state, but the witness or the spirit which is free from 
individuality. We have now to ascertain the principle which pieces 
together all the three. We have first to tackle deep sleep. This is 
produced in three or four ways. First, in the natural manner ; secondly, 
by means of drugs like chloroform : thirdly, by the practice of mental 
concentration known as yoga; Or fourthly, through devout meditation. 
The nature of the experience, however, does not vary, for in each 
instance the mind that alone can detect difference ceases to operate. As 


the sleep which comes to us naturally every day is the only form familiar 


to its universally, and as eyengthe y'ogens Canoe help sleeping. a close 
study of sleep is rendered possible to all, and obviates the necessity of 
studying the other forms. Though fancied to be a mere blank, a state of 


unconsciousness, we shall presently realize that it is the home of reality, 


the temple of God, and the true nebula giving birth to both mind and 


matter, It is the treasurc-house of all truths ; and in spite of our preposses- 
sions we shall know it as the vock basis of life. 

‘To begin with, we have to dispose of the common notion that, sleep 
is unconsciousness. This evidently is a serious misapprehension. For con- 
scious beings as we are, though we may have a notion of unconsciousness, 
the notion when examined will be found to have no content. A notion is 
formed in consciousness and the latter cannot conceive its own absence 
while it is there to testify to itsclÉ.. Unconsciousness cannot be a link in the 
chain of life, and we could never speak of sleep if it did not constitute 
an integral element of conscious life. So it 1s not à mere idea. A person 
complaining of sleeplessness does not suffer from an inability to form the 
idea. As Wildon Carr observes: “When we sity that a man is unconscious 
in his sleep, we do not mean by unconsciousness a complete absence of 
vhen we say that a stone is unconscious. We mean that 


consciousness, as Y 
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the consciousness which is present is blocked or hindered from being 
' effective. Rouse a man from his sleep . . . and consciousness returns. 
Besides, the Statement, ‘I was unconscious during sleep’, contradicts itself. 
For how can you say that you were unconscious unless you were conscious 
of your unconsciousness? If one retorts, ‘I know now that I was uncon- 
scious’, his position is not improved. How can you now refer to or describe 
à past occurrence unless it was part of your experience? And 
of a conscious being presupposes consciousness at the time 
€nce as well as at the time of recollection. Further, the memory of sleep 
points to it as a period of felicity or bliss essential to life. It is thus futile 


to argue that sleep is a period of absolute unconsciousness. We can never 


- be aware of such a state. We cannot own it or describe it as thus and thus. 


'I was aware of nothing, neither of myself nor of the world'—this is 
; and thereon hangs the 
nce. If a man says he 
n aware of this awareness, Do what 
€5 of awareness in some form or other, ‘I 
Was not aware of myself or of the world’—this disposes of the ego and non- 
€go in sleep, and discloses their eternal Concomitance. I was not aware of 
the non-ego, because I Was not aware of the ego. Just as the presence of 
the one necessarily demands and depends on the presence of the other, the 
absence of the one must spell the absence of the other, 
perceive the world, because there ig th 
are aware of neither, because neither 


world flourishing all the € sleeper is not to the 


point. It is illogical. ing is obviously the waking world 
connected with the individual sleeper, which is cognized by the waking 
critic; but the Sleeper has shed his individuality when he has passed into 
sleep, into pure spirit, and no World can attach itself to spirit. For the 

€ concomitant with the individual €80. and. it is the 
mind, the Senses, and the body that individuate Spirit. When, however, 
these shackles of determination are flung off as in sleep, still to hold that 
the world exists in relation to Spirit is neither rational no 
experience. The World comes and &ocs with the wak 
I can change my states, so I can, when I move into the next State, switch 
off the world (which is my cumber in waking) along with the ego, its 
counterpart. The recognition of this truth requires some clear thinking, 
as the mind and the pres as clogs impeding the higher view 
revealed by intuition. = 


What then js the awareness character>; 
craving an object and an ego. 


an experience 


In waking we 
€ ego to perceive it, In sleep we 
is present. To Suppose an outside 


r consonant with 
ing State; and as 
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we are familiar with in waking and dreaming. It is what the Vedanta 
calls the transcendental or pure consciousness. We shall call the other 
the empirical consciousness, and the life predominated by it the empirical 
life. We shall now more closely examine sleep as pure consciousness. In 
the first place, it is a state of absolute unity. In the absence of time and 
space there is no room for change or plurality. Ramanuja indeed believes 
in the persistence of the ego, and some other thinkers in that of the non-ego 
also, then in a latent condition. But evidently they are wrong. For we 
have scen how the entity which alone links up waking and dreaming as 
the witness, is already divested of egoity, and our present examination of 
sleep is rendered possible only by the persistence of the same witness in 
sleep also, that is to say, of the witness divested of the psychic set (mind 
and senses) and the physical body, which are the individualizing elements. 
Time ceascs to operate outside of the states and is absent from sleep. Hence 
the ideas of latency or patency which are confined to the spherd of a time 
order are inapplicable -to the contents of sleep. We carry over to sleep 
our waking bias when we conceive multiplicity in a potential condition 
in it, and we forget that it is an independent state to be judged and under- 
stood by itself and not to be translated into the terms of the others whereby 
we should forfeit the advantage of a new experience. There is neither 


a potential world in sleep nor an actual world beside the sleeper. 
it is not a state in which pure consciousness abides, 


The popular view that it is a state is 
ue nature which a careful analysis can 
a state under 


In the next place, 
but is itself pure consciousness. 
due to a misapprehension of its tr i 
alone reveal. For it is timeless and changeless, and to call it 
the circumstances is a misnomer. The witness has transformed itscl£ into 
pure consciousness, for without it we could have no knowledge of sleep. 
But its report of the non-existence then of the ego and the non-cgo shows 
that it has assumed the róle of pure consciousness. It is hence clear that 
the witness of the ego and the non-cgo in the other states is also the witness 
of their absencc, and that the witness and pure consciousness arc identical. 
A mirror reflects objects presented to it, but in the absence of objects it 
ceases to be a reflector, though the power to reflect is ever inherent in it. 

In the third place, the states are independent expressions of reality, 
rich reality manifests itself ; for, being free from time 
For the same reason, not only waking and 
dreaming are cach a whole, but every one of their constituents is such. 
The plurality perceived within a state stands as an obstacle to our recogni: 
tion of the indivisibility of rcality, Standing undivided amidst ` beings, 
yet appearing as divided’ (B.G. XII.17). But in sleep we have pure 
consciousness, presented as the ^ ems is the master-key with which 


so many wholes in wl 
and space, it is indivisible. 
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we have to unlock the doors of the other states. The metaphysical nature 
of the latter is thus revealed as pure consciousness which determincs the 
value and the nature of the rest. 


REALITY, WITNESS, BRAHMAN, AND GOD 
Having analysed the states we are in a position to discuss those philo- 
sophical questions which obtain a final solution in the light of the Vedanta. 
First, what is reality? Since the three states exhaust all life and experience, 
reality is that which invariably accompanies the states and persists in the 
midst of and in spite of the varying contexts. 
consciousness which pervades all life, whose natu 
an idea of its non-existence unthinkable. In defining reality as that whose 
non-existence cannot be conceived or imagined, Sankara identifies it with 
pure consciousness or the witness, not subject to change. For the witness 
of change ‘cannot change. Pure consciousness is not merely the reality, 
but the all. Its remaining single and secondless in sleep, its indivisibility, 
and its ubiquity through life show that it is the radical principle on which 
hang the wholes, waking and dreaming. It includes its manifestations, it 
is all-inclusive. This knowledge is the truest, the highest that we can or 
need possess. It is the absolute truth, relating as it does to the all-inclusive 
reality, and from this standpoint it is clear that Bradley was right in 
declaring that truth and knowledge merge in reality. The authority of 
the Vedas which unfold this truth becomes unqucstionable. 
One may imagine that the methodology of the Vedanta, which eschews 
ue and. experiment, is defective, inasmuch as it fails to 
nature of the world. This is a mistake. In studying 


the inner li /e rise RE 5 3 
white a life, we rise above its manifestations, and get at the very root from 
ich the e tapi : 
SED states branch out. Yet the relation 


? 30 and the non-ego of the 
in aa s AUS S Reality does not devefop by a process 
tention, ies g Teaming, but seems directly to manifest itself as 
Hae 1 i are no intermediate stages. Reality does not bring into 
cing what was non est, but apparently becomes its Oren “other. for cren 
ng as the objective world, it remains an undiminished whole. 


while appeari 
And the advantage of the inner analysis lies in this th 
identity with it. 


It is thus seen to be pure 
ire is such as to make even 


no less than our 
furled and unfurled, it 
sciousness, which like a canopy covers the whole 


self that co-ordinates the states. Placed beyond time and generating He 
time flow of cach state, it is immortal, and by gencrating the 


— z i THRONE ' immediate ex dcricnce we 

M n ae Perfect bliss. "This is the highest being which the Upanisads 

call Brahman. It gives being to the objects an anisads 
d occurrences of tl 

at ate: 

230 e states 


at it discloses reality 
Whoni the states are 
Sleep. into pure con- 
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as well as to the states themselves, and this imparted being is real within 
cach state. A state and its contents mutually determine their own reality, 
but as a manifestation this reality is not ultimate. The Goes 
of the state as much as the states themselves, when viewed as separate from 
pure consciousness, fade into nothing. They are mere abstractions, void of 
reality. Again, reality as the eternal witness cannot rightly be treated as 
an object, and number and quality which apply to objects cannot be 
predicated of it. Being an immediacy, it allows of no doubt, hypothesis 
or predication concerning its nature. It is not transcedent, but tran- 
scendental. It is the Absolute, bearing no relation to any other. For in the 
ace no relation can exist between reality and its 


absence of time-and sp 
f the relation cannot meet on the same 


manifestations, since the terms o 
level of reality. 

The question how the world arose is altogether inadmissible. Causality 
works only in time, and the waking world must find its cause in waking 
which circumscribes the sphere of causation. Neither can we ask why we 
wake and dream—for we intuit the states ; and those intuitions, being the 
prius of our mental and bodily activities, are primary and so beyond the 
pale of time and causation. We can now indeed turn our minds forwards 
and backwards; but when we approach the question of the origin of the 
state that brings forth the mind, we rcalize our limitation and are struck 
dumb. Waking limits the sphere of causation. This, however, does not 
affect our conclusions. Pure consciousness being the all, waking and 
dreaming can only be its expressions, no less than the worlds which they 
bring into view. Their fugitiveness and contingency mark them as realities 
of the second or subordinate degree. 

We shall now advert to another interesting point of inquiry. What 
is the nature of pure consciousness or the witness? Is it, as pure being, a 
concrete or an abstract idea? If it is abstract or empty of all contents, it 
cannot give rise to the states or to their worlds, for nothing can come out 
of nothing. If on the contrary it is concrete, it already contains in solution 
all the elements that afterwards crystallize into creation, in which case the 
unity is not an undiluted absolute, but a real complexity in a subtle 
condition, and non-dualism is a mere web of fancy and so also are 
tne various degrees of reality. This objection has been raised by Hegel 
against the Vedanta from a total misconception of its position. The pure 


consciousness of the Vedanta is neither an idea nor an object. [t is the 
witness whicb-convelts everything else into an object, and is known to us 
more intimately as our self than any object can possibly be. It cannot be 
classed in any of the categories of thought as these are products of thought, 


and no category can precede consciousness which it presupposes. "Thus the 
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dilemma whether pure consciousness is an abstract or a concrete idea is 
meaningless. To treat it as an object would be to do injustice to its 
nature. But not to be an object is not to be nothing. It is more real than 
any other, because it is our own self whose reality is a primary datum 
with us, a truth we start from, before we ascertain the reality of other 
things. To question its reality is to question whether we live.- The 
Vedanta does not trace the world to the Absolute either directly or 
indirectly. Its truth is based on facts of experience. In sleep we find pure 
consciousness without a second, and in waking and dreaming the worlds 
unroll themselves before us, in addition to pure consciousness. Since this 
view exhausts all reality, we can legitimately suppose only that the second 
element in the states, viz. the world, is but the original pure consciousness 
appearing without loss of integrity as the object to itself. As there is no 
change in it, this second element appearing as an alien must be a delusion. 

_ It is not alien. Thus to resolve all into pure consciousness is the highest 
function of reason. It is wrong to derive waking or dreaming from sleep. 
All three are independent of one another, and the temporal relation of 
posterior or anterior is the creation of our own time-ridden mind. There 
is no time to connect them. Only a comparative survey of the states enables 
us to assess their metaphysical value. 

‘Two important considerations force us to recognize this truth. First, 
the notions of 'I', the subject, and consciousness are peculiar in their nature 
and inhibit plurality in strict thinking. We cannot conceive two 'I's, two 
subjects or two consciousnesses, unless these are turned into objects. This 
radical fact no pluralism can explain. Secondly, why we believe even illu- 
sions to be real at the time baffles all psychology, and is rendered intelli- 
gible only in the light of the truth that as we are real we can never 


experience unreality, neither perceive nor conceive it. In this manner 
we transfer in every instance our reality to the object of knowledge. 


Both the ‘I’ and the world bear on them the sure proofs of their origin 
in pure consciousness. The ‘I’ cannot be pluralized and the world is out 
there only for a cognizing consciousness. “This concomitance of the world 
with consciousness must point to a common source of both in which 
they have their kinship. 

As children fear darkness, says Schopenhauer, so do people fear anni- 
hilation. Exactly similar is the fear of Brahman, devoid of qualitics and 
individuality. But the fear must be overcome, if we are to face facis and 
not indulge in comforting fancies. Is there, however, cause for fear? 
Gaudapada remarks: “They conceive fear in what is free from all Tear’ 
(Mandükya-karika, YI. 39). How then is this repugnance to Brahman to 
be accounted for? In the first place, when we try to comprehend It, we 
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require It to be described in terms of what we know in waking life, that 
is to say, in empirical terms. It must be presented as an individual person 
with power, wisdom, and mercy, in short, as the God of theology who alone 
can hear our prayers, hasten to our help, absolve us from our sins, and be 
our saviour. But our experience of sleep stultifies all these features and 
compels us to conclude that Brahman cannot be described in familiar terms, 
though this does not amount to saying that It is nothing. Our whole nature 
revolts against such a view, and we cannot conceive nothing. Our self 
surely is not nothing. On the contrary, the aim and object of manifesta- 
tion would seem to be the objective realization of the greatness of Brahman 
as expressible in names and forms. .The ideas of power etc. displayed 
in life must be traced to Brahman, and we cannot define or describe It in 
other terms. To make It acceptable to our empirical conception, even 
personality must be imposed on It. Thus the interpretation of sleep as a 
negation of all that we know is but a natural criticism from the view-point 
of waking. It is an external view. In itself, it is a unity consisting of 
consciousnéss and bliss and divested of all alien elements. Since such is 
our essence our opposition to it is futile. 

Those that cannot make up their minds to accept the unadulterated 
truth, are free to regard Brahman as clothed with attributes which mani- 


festations suggest and justify. In fact, dreaming and waking are nature’s 


comments on sleep. All the power, mental, physical, and moral, that they 
hat we discern in them, must 


display, all the goodness, mercy, and wonder t 
be ultimately traced to pure consciousness, though these manifestations do 


not affect it in the least. Says the Bhagavad-Gita (X.41): ‘Whatever is 
glorious, good, beautiful, and mighty, understand thou that to go forth 
from a fragment of my splendour’. Metaphysically there is no evil as there 
is no alien, though from the empirical view both are real and give rise to 
ethics, Theology contemplates reality clothed with attributes, though it 
does not realize the true basis on which its faith must eternally stand. The 
Vedanta supplies that basis. God then is not fictitious, but is the real of 
reals. Our faith in Him is not without its fruit, for life is Brahman, and 
no unreality can be smuggled into It. Still the path of reason is distinct 
from that of faith. While knowledge removes the fetters of ignorance 
immediately, faith steeps us endlessly in dualistic life in which perfect peace 
cannot reign, from which contradictions cannot be banished. The duali- 
ties of common life are appearances whose essence is the One. 

Ethics is the eldest born of the Vedanta. As the interests of the 
individual are secured by the relation of the soul to God as one of self 
to self, so the ends of morality are ensured by the recognition of the same 
self in others. The Gita declares (XIII. 28): ‘He that sees the one ruler 
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existing everywhere cannot injure another who is his own self, a - 
attains the highest goal’. And the goal is harmony and peace. The 6s 
of individuality and the secking of individual interests are wrecked on the 
rock of universal identity, the refusal to perceive any other entity than Self 
or Brahman, which is the all and includes all. Theology which emphasizes 
distinctions can neither enjoin aimless self-denial nor ensure God's 
sympathy. For, if God and the souls are essentially distinct, their interests 
may collide and never be identical. On the contrary, he who realizes his 
oneness with God, the all-inclusive Being, triumphs over his narrow views 
induced by a sense of individuality, and can find no evil in life that does 
not ultimately tend to confirm his conviction. To set the seal on it, he 
becomes pure in thought, word, and deed, which are its inevitable forms of 
expression. ‘Vedanta’, says Paul Deussen, ‘is the greatest support to 
morality’. It fixes the standard of right and wrong and explains the 


instinct imbedded in us in the form of the categorical imperative or the 
preference of the good over the bad. 


ETHICS, AESTHETICS, METAPHYSICS, AND MYSTICISM 


The aesthetic feeling or the sense of the beautiful is due to a tempo- 
rary suppression of individuality and objectivity, to an unconscious reali- 
zation of oneness. This can never be explained by pluralism. Culture, 
training, and personal predilections are contributory factors. But the 
effect, viz. annihilation of ‘otherness’, would be impossible if the ‘other’ 
were absolutely real. The aesthetic delight is a metaphysical experience, 
bringing to light the essentially blissful nature of spirit. For beauty is 
externalized bliss. f 


In accounting for the second element in life, the Vedānta propounds 
a theory. Brahman manifests Itself as the world in order to obtain an 
objective view of Itself. It suffers separation into the subject and the 
object, and through eternal change It contemplates Its own inexhaustible 
for self-realization. Brahman works assiduously 
st to ransack all corners of nature to make them 
intelligible. Hence the progress of science is bound to be unlimited, The 


ATE IT S : S 
V edantic Spirit supplies the most powerful stimulus to the cultivation of 
science in all departments of life. 


While the truths so discovered cannot 
be final, owing to the ceaseless change that rules the universe, they can 
never affect the Vedantic truths which envisage all the three states and 
relate to a sphere transcending time. The reader will carefully remember 
that the Vedanta has fulfilled its tion when it has established the one 
reality, which is all-inclusive and which resolves everything into itself 
leaving no remainder. The doctrines of Maya and avidyü are offered only 
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to help the aspirant to rise to the plane of the absolute oneness, for the 
appearance of an outstanding second element might operate on him as a 
hold back. When this is reached, however, there is no worry with a second. 

The eschatology of the Vedanta is among its dogmatics. It concerns 
the fate of unenlightened souls; and as its pronouncements are neither 
verifiable nor refutable, they must be tested only by the moral principles 
they involve. On the one hand the soul is eternal, and on the other its 
embodiment must continue while it remains ignorant of its true nature. 
Hence the doctrines of Karma and rebirth are formulated to determine its 
course through its spiritual evolution. Heaven and hell are described as 
places in which the souls of the dead experience joys and sufferings respec- 
tively in consequence of their deeds in life—'according to acts and culture' 
(Ka.U., V. 7)—and not as reward or punishment. Migration from body 
to body continues until enligluenment occurs, which puts an end to further 
migrations and brings about release. God as our truest friend guards and 
guides the soul through all its wanderings and can never desert it, for He 
is its very self. His solicitude for its well-being never ceases till it is safely 
landed on the shore of deliverance. No soul is left to perish in the waters 
of sarisüra (transmigration). Sin which arises from attachment to non-self 
creates a distance between us and our very self, God. Prayer, meditation, 
and worship bring about communion, and facilitate approach. Those that 
lean on faith must pass through a very strict discipline in life, practising 
self-control, celibacy and renunciation, devotion and service, worship: and 
meditation. "Through the grace of God so obtained and through special 


experiences they receive enlightenment leading to release. A Vedantin 


cannot decry these means warranting a pure and disinterested life, for he 


alone can truly appreciate the adamantine basis on which they reto 0 
We shall now briefly consider the doctrines of Maya and avidyà, 
which, as we have seen, have no place in the strict system of truth.” Maya 
is the power with which Brahman is regarded as invested in order to 
account for the phenomenal life. The term is also used to indicate the 
phenomena. The contradictions which run through all. empirical life - 
point to its unrcality by itself. and demand a basic reality to make it 
effective. The belief in objects, taken by themselves, comes to us naturally 
and is due to avidyā or ignorance of the truth. Empirical life endowed m 
an existence independent of God is common delusion, the source of al 
evil. In truth, Brahman neither creates nor destroys. lt is above change 
and time and is beatitude itself. In the strictest sense we are Brahman. 
Much of the unpopularity of the Vedanta is due to the reckless manner in 


‘edanta or the Science of Reality. 
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which the truth is expounded. The idea that all is Brahman is inspiring, 
while the notion that all is Maya or illusion is to most people disconcerting, 
paralysing. The Bhagavad-Gita refers to the absolute and the — 
phase of the same reality: ‘Without any of the senses, shining with al 
sense faculties; unattached, supporting everything; and free from 
qualities, enjoying them" (XIII. 14). The one is the transcendental, and 
the other the empirical view. i 
The reader who has so far followed the Vedāntic reasoning will readily 
perceive that the question of a cause never arises with regard to Māyā or 
avidya. Maya is a. theoretical concession to the avidyā-ridden soul to satisfy 
its craving for an explanation of the world, and avidya or ignorance must 
in all cases be traced to the absence: of inquiry. The order of evolution is 
fixed and immutable: first, avidyà or ignorance, and then intellection. 
Causation cannot precede ignorance, for it presupposes intellection. Knowl- 
edge is the implacable foe of ignorance which it completely destroys. 
There is an impression that the Vedanta is mysticism and that the 


latter is the culmination of its teaching. The two, however, are wide 
and distinctly apart. The Upanisads no doubt deal largely with upasanas 
or meditations which aim at the experience of mystic oneness and the 
ecstasy resulting from it. This is evidently meant for those who avoid 
` discussion and reasoning. In the Vedānta the ratio 
more prominently, and the methodology is based on it. The distinction 
between the two is radical and far-reaching. Mysticism seeks private experi- 
_ ence by conscious effort, while the Vedantic reason builds on universal 
experience, Although philosophy must throw light on all kinds of human 
experience, its truth cannot be drawn from sp 
rare ; for the latter are Dot within the lives of 
knowledge of truth ; m 


nal portion stands out 


ecial experiences, however 
all. The Vedanta aims at 


States enacted before us. The actors 
and the s 


uted, without the least loss of our 
dow for substance, we are merged in 
ath. When we remember that it is but 
Tete n ty can cast no shadow, the play now known to be 
an illusion deceiv 


V WWE te es us no more, and the states rolling and unrolling them- 
efore us fool us no longer. We are left to admire the greatness of 
Brahman, which can project such 


Scenes and withdraw them into Itself,- 
leaving no trace behind. i p» 


a ue Scenes are ourselves transm 
integrity. So long as we take the sha 
Joys and sorrows, in birth and de 
a shadow and that reali 


236 


ACARYA 


SRI SANKAR 


Courtesy : O, C. Gangoly 


12 
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F all Indian thinkers Sankara is perhaps the most misunderstood, 

although it can be said without any fear of contradiction that through- 
out his extensive writings he has nowhere been ambiguous. He combined 
profundity of thought with clarity of expression—a combination rare in 
philosophical writings. It is curious therefore that such a writer should 
be so much misunderstood. This may be due to the fact that his phi- 
losophy tolerates no human weakness and requires its followers to sever 
connection with all that is dear to the heart. Our attachment to worldly 
objects is so deep-rooted that we do not willingly part with them, even for 
the sake of truth. It is possible therefore that our worldly-mindedness 
unconsciously obscures our vision, and we try to interpret things in a 
manner that fits in with our own beliefs and likings. 


THE ABSOLUTE AND THE INDIVIDUAL SELF 

Sankara’s unflinching logic led him to the supra-rational (and not to 
the irrational). He starts with the view that the essence of reality must be 
its absoluteness: it must remain ever the same, unconditioned by time, 
space, and causality.’ It follows from such a conception of reality that 
the human intellect, conditioned and varied as it is, has not ‘the remotest 
chance of ever comprehending it in its entirety. Hence revelation is the 
only source of knowledge regarding the ultimate reality of the universe. 
Nevertheless, Saükara fully appreciates the value of reasoning in an inquiry 
into the nature of reality. He says that in matters of philosophical inquiry, 
unlike discussions on dharma (duty), perception, inference, and other 
human evidences are as indispensable as the Sruti. But only such argu- 
ments are to be tolerated as are not independent of the Sruti but 
supplement it. 

The world abounds in evil, and suffering seems to be the lot of 
every individual. The Naiyayikas (logicians) have gone.so far as to declare 
that there is no pleasure in the true sense of the term in any worldly affair ; 


there is only misery which is foolishly accepted as pleasure. Everybody 


desires to attain happiness and avoid misery. In fact, all our endeavours 
are directed towards that end. Desire for salvation is a desire to get rid 


of all kinds of misery. which truly constitute our bondage. But how to 


attain a perfect state of happiness? 
1 See Adhyüsa-bhüsya, Brahma-Sütra. 
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In order to root out suffering it is proper to investigate its cause. re 
do we account for the wrongs of which the world is full, and the apparently 
undeserved sufferings which befall its inhabitants? if suffering bea "m 
it can only be the outcome of our own acts. It is illogical to hold that » 
suffers for the fault of B. So orthodox philosophers maintain that every 
individual reaps the consequences of his own deeds, whether performed 
in this life or in former lives. Most intimately connected with this doctrine 
of the pre-existence of the soul is the universally accepted law of SRS 
Nothing can be lost. The law of Karma in the moral world is the gonnen 
part of the law of the conservation of energy in the physical world. What- 
ever a person may do, he must some day feel its consequences. But it is 
also evident that the consequences of all our actions are not experienced 
in this single life. Every action bears fruit, but it requires a suitable time 
and environment for its fulfilment; till then it remains a latent force 
(adrsta). So if life has continued from eternity, the store of our karma 
must necessarily be inexhaustible, for while part of it is being spent 
through experience (bhoga), fresh karma is being added. Hence it is clear 
that the wheel of karma, once set in motion, will gather momentum at 
every turn, and there will be no escape from sufferings, which are the 
inevitable result of action, until such action is brought to a standstill. 

But how can the ever-revolving wheel of karma—the cause of birth 
and death—be stopped? It is idle to think that the eternal store of karma 
can be exhausted through experience. Philosophers of whatever school are 


emphatic in their declaration that this can be effected only by knowledge. 
The followers of Sankara hold the following view. 


Every individual works, and by the law of necessity has to reap the 
consequences of his actions. But we must see if it is in the very nature of 


an individual to work. If so, it is evident that there could be no escape 
from it at any time, and the cycle of births and deaths would consequently 


go on unhampered, and no salvation would be possible. If an individual 
JS essentially a karty (doer), he will ever remain 


38 so, for he cannot go against 
his nature ;* and as in the normal state of things work can have no end, 
salvation is out of the question. On the other hand, if it can be proved 
that the individual is not essentially a karty, and hence not a bhoktr 
(enjoyer), then and then 6 ; 


Vedanta to be a self-evident truth, Were it changeable, there would 
remain none to witness or cognize the Again NONE can deny is 
own existence, for he who denies would surely exist'and therefore be the 
? Upadesa-sahasri, II. 89. 
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Atman. It is evident therefore that the Atman is neither the body nor the 
senses nor the mind, inasmuch as all these are in a state of flux. It may 
be noted that the ahankara (ego) is in existence only in so far as it is 
understood with reference to events. Is there anything underlying the 
ahahkara which might be supposed to exist independently of all mental 
activities? If so, that might be accepted as the Atman, the reality, the 
everlasting and unchanging essence of the individual, inasmuch as it is 
unaffected by psychic or physical changes and at the same time forms the 
noumenon of which all mental and bodily changes are phenomena. But 
the difficulty of discovering it is apparent. Apart from the Sruti, the only 
other means of recognition at our disposal is the mind. But the mind, 
being itself phenomenal and having inherent limitations, can have no 
claim to comprehend the Atman. Further, anything discovered with its 
aid must necessarily be coloured by it. It is impossible to comprehend 
anything unaffected by the psychic process. " 
Sankara shows that the subject (visayim) can never be the object 
(visaya). The ‘I’ can never be anything other than the T. When I say 
that I have known myself, what I have actually known is not the self but 
something other than it. ^ Whatever becomes an object of knowledge 
becomes, by that very fact, something other than the self. So the knower 
is unknowable. The body, the manas (mind), the buddhi (intellect), and 
the ahankàra (ego) are all objects of knowledge, are variable, and are not 
therefore the Atman. Rationally speaking, the subject can never be the 
object, yet it is a habit of human nature—a necessity . of thought—to 
transfer the essence and qualities of one to the other and to identify the 
In fact, all our actions, both mental and physical, 
are possible only on the assumption that the Atman is identical with either 
the mind or the body or with both. It is evident therefore that.our ordinary : 
conception of the ‘I’ is altogether wrong and that the true ‘I’ is neither 
the body nor the mind and is as such unknown and unknowable. But 
this should not be taken as a message of despair. The Atman ever remains 
the subject, and cannot become the object. So an individual is in essence 
the Atman, never affected by mental and bodily changes, which are all 
z ^ 4 
ERE the true nature of the Atman, which is neither the kartr nor 
the bAoktr and is in reality ever free. To think that Atman is in bondage 
is wrong, and is due to sheer ignorance of its essential nature. The Atman 
is falsely identified with the anátman (non-self), and hence the bondage. 


one with the other.? 


? See Adhyasa-bhagya, Brahma-Sütra. 
* Ibid. 
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Bondage is therefore not real.’ It exists only so long as one fails to feale 
the unaffected nature of the Atman, and identifies it with the non-sclf. As 
soon as the true Atman is discovered, the illusory bondage disappears. So 
says the Sruti: ‘All knots of the heart are cut asunder, all doubts are dis- 
solved, and all karmas are ended, when the highest Brahman is realized as 


one’s self’ (Mu. U., II. 2.8). So salvation is no new state of existence, it 
is no acquisition. 


MAYA 


Having once accepted the authority of the Sruti as unquestionable 
and final, Sankara did not flinch from its inevitable consequences. His 
adherence to Vedic authority is so complete that he would not tolerate any 
compromise, even when his interpretation of Sruti came in conflict with 
experience. Such a contradiction he explained away by boldly declaring 
that ‘Brahman alone is real, the world is false, the individual is Brahman 
and nothing else'—which sums up very accurately the fundamental doctrine 
of his philosophy. an 

The Sruti says, “Thou art That’ (Tat tvam asi). The individual 

- (Jiva) is to be regarded as perfectly identical with the absolute Brahman. 

and Sankara takes Brahman to be essentially nirguna (without any 
attribute), niskriya (without any activity or movement), niravayava (without 
any parts), nirupadhika (unconditioned and absolute), and nirvisesa (having 
no distinguishing element in it, a simple homogencous entity. Even the 
Words sat, cit, and ünanda, he says, do not imply any quality or diffcren- 
tiation in the being of Brahinan, but what they simply mean is pure being, 
pure consciousness, and pure blessedness, each implying the others? Now 


the Jiva is evidently just the reverse of all this. How could it then be 
identical with Brahman? 


Again, the world, which is always in a state of flux, is said to have 
the self-same Brahman as its cause (karana), both material (u padana) and 
efficient (nimitta). In what sense could this phenomenal world be spoken 
of as emanating from, subsisting in, and finally merging in the absolute 
Brahman? How could the non-relational Brahman be linked with the 
relational world, a world containing the individual Jivas as well? Sankara 


says that in no way could this impossibility be made possible. And ulti- 
mately it must be held that the w 


ES n Y orld is not, nor did it ever exist, neither 
will it exist in future. The only truly existing thing’ is Brahman, and all 
else is naught. So Gaudapada in the Mandükya-karika (II. 32) says, ‘There 
is neither dissolution nor creation, neither a person in bondage nor any 
Siitra-bhasya, IV. 3, 


À 14; Taittirīya-bhās 5 
; Where the subject is elaborately diese, nil i 
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spiritual aspirant, neither any seeker after liberation nor one that is 
liberated—this realization is the highest truth’. Now, this negation of the 
world of time, space, and causality in the being of Brahman, the ultimate 
Truth (paramartha-satya), is itself an attempt to reconcile the apparent 
contradiction between the Sruti and experience. But any such attempt 
at reconciliation would be tantamount to bringing down the $ruti within 
the realm of logic, whereas the importance of the Sruti depends not upon 
its rationality, but upon its authority. So all such attempts would go 
against the very spirit of the Sruti. Yet so long as we are what we are, 
that is, slaves of rationality, the absolute self-sufficiency of the Sruti can 
make little appeal to us; a rational explanation of the contradiction 
becomes necessary, and that is the task of the philosopher. 

Sankara explains it by what is known as Maya (illusion) or adhyasa 
(superimposition), the principle of unifying contradictions—contradiction 
between the self and the non-self, the ego and the non-ego, the subject and 
the object, the cause and the effect, Brahman and the world. Contradic- 
tions, as we know, can néver be reconciled. But no experience is possible 
unless and until they be somehow unified. Maya is therefore the principle 
that mysteriously unifies contradictions and is as such inexplicable and 
indefinable (anirvacaniya). In other words, it is the principle of identi- 
fication of contradictions or the principle that makes a thing appear as 
what it is not You take a rope to be a snake; this is adhyasa. You 
take Brahman to be the world; this too is adhyasa. In reality there is 
no snake, no world, and there should not be any superimposition ; the 
one cannot be the other. Yet it is the inherent nature of man to identify 
truth with falsehood. This prineiple of adhyasa therefore is such as has 
no reason to exist, and yet is most indispensable for all human affairs. : 
It is the law that regulates all our actions and all our movements ; nay, it 
is the law that makes the world what it is. Although it is indefinable, yet 
it is no abstraction and has a most concrete existence so far as the phe- 


nomenal world is concerned. 


The Vedantins have discussed the problem of error very thoroughly 


and have come to the conclusion that illusions are due not so much to the 
knowledge of the object this way or that as to the absence of as knowledge 
of the object as such.^ This want of knowledge (ajnana), however, must 
not be understood to be a mere negation of knowledge. It is not an abhava, 
but a bhavariipa (a positive entity), although from the standpoint of 


Brahman, the ultimate Reality, its existence is altogether denied. 
ae the Jiva can be said to. be identical with the featureless 


7 See Adhyasa-bhasya, Brahma-Sütra; Prasna-bhasya, 
®Sce Siddhanta-lesa-sangraha. 2i 


I. 16; Mandükya-karika-bhasya, Y. 9. 
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(nirvisesa) Brahman, only if his Jivahood be held to bea mere e vegan 
in other words, if Jivahood is taken to be a mere superimpositio ^ r : 
Brahman and, as such, false. Sankara actually holds this view an i 
that it is Brahman that appears as the Jiva through ignorance or sup 
impositi hyàsa). I 
Ms Ret dnd can be called the cause of the world, only if the bw 
be taken to be a mere appearance, a superimposition—in other wor 3 
Brahman be taken to be the ground (adhisthana) of the world-illusion. Ee. 
rope does not lose its ropeness even when it is mistaken for â sia : 
Brahman certainly cannot be said to transform Itself into the world. 
rs as the world because of adhyasa. 

oe i dm has been stated above it follows that the world is a figen 
of Māyā, a mere appearance. But an appearance cannot have, even 
temporarily, an existence independent of that of which it is the appearance. 
‘The Samkhya holds that the world is an evolution (parinàma) of Pradhana, 
which, it says, is a self-existing, independent principle. But matter by 
itself is inert (jada), devoid of sentiency, and its movement towards the 


evolution of an ordered world is simply unthinkable. The Vedantic Maya, 
on the other hand, is said to be an entirely depende 
be conceived only in reference to 


Brahman being the only reality, 


nt principle. It can 
pure being and pure consciousness. 

nothing can be conceived without being 
related to It. Maya therefore by itself is not sufficient to account for this 
phenomenal world. So the Vedantins do not hold Maya to be the cause of 
the world. Rat 


her ít is said that Brahman is the cause or ultimate ground 
of the world. 


But when Brahman is said to be the cause of the world, It 
must necessarily bé su 


Pposed to be conditioned (sopadhika); absolute 
(nirupadhika) Bralimàn can have nothing to do with the world. And the 
upadhi (condition) that cond 


itions Brahman as the cause is Maya. 


LEVELS OF TRUTH 
` So the world has no absolute reality (paramürthika satyatua). It has 
an apparent and relative i i 


to external objects. Sankara is not prepared to attr 
mental events ; but i 


ccepted as facts, neither more 


n, which, as distin- 
: EN Y, may be called vyavaharika satyatva, that is, 
reality as far as it is necessary for all 


practical purposes. The objects of a 
? See Mandihya-karika-bhasya, I. 9. 
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dream, although known as false on awakening, are real within the limits 
of the dream. Similarly, the world is also relatively real and is said to 
be false (mithyà) only when knowledge dawns. It should be specially noted 
that although the world is false, yet it is not altogether non-existent (alika) 
like the son of a barren woman. Sankara is even prepared to grant some 
reality to the rajju-sarpa (the snake in the rope), which he calls pratibhasika 
satyatva (seeming reality) as distinguished from the other two kinds of reality. 
The Vedanta of Sankara stands for the theory of Vivarta, as against 

the theories of Arambha (of the Nyaya) and Parinama (of the Samkhya), 
in any of the following senses of the term: (1) Vivarta may be defined. as 
the appearance of a higher reality as a Yower one, as for example, when the 
transcendental (paramarthika) Reality (Brahman) appears as the empirical 
(vyāvahārika) reality (the world), or when an empirical reality, say a rope, 
appears as a seeming (pratibhasika) reality (a snake) ; (2) Vivarta is the 
appearance of cit (consciousness) as jada (the non-conscious) ; (3) Vivarta is 
that state of the cause, usually known as effect, which is neither different 
from nor identical with the cause, and as such is inexplicable. It will be 
noted that the arguments adduced by the Arambhavadins*° and the Pari- 
namavadins" are equally weighty, although they hold contradictory views— 
the former taking the effect to be different from the cause, and the latter 
taking the effect to be identical with the cause in substance. Sankara, 
- however, does not accept or reject either of these views. He says that all 
that can be said with any amount of certainty is that the effect has no exist- 
ence independent of the cause, and that which has no existence by itself 
cannot be said to have any reality in the true sense of the term. So the 
effect neither i3 nor is not ; for if it were absolutely non-existent, no activity 
would be induced. The world we see before us is neither xeal nor unreal, 
nor both real and unreal. Hence it may be logically termed as really 
indefinable (anirvacaniya). This is the fundamental-position of the. theory 


of illusory appearance. 


VIEWS IN BRIEF 


"We may conclude by briefly noting the findings of Sankara in his 


study of the Vedanta: f ^ 1 
' Knowledge or consciousness absolute is the reality that is Brahman. 


Brahman is nirguna, nirvisesa, absolute consciousness. It is one, indi- 
Visible, without a ‘second, having in Itself no bheda (difference)—either 


Sajatiya, vijatiya, or svagata.* 


2 R zi l e.g. the Naiyayikas. 

10 t an effect is something newly created, e.g. yay 

M Those was Bole mar TE effect existed in its cause, e.g. the Samkhyas. 

a Meanine respectively the difference ‘within the same species’ (as between two. trees), 
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2. The Jiva is essentially the same as Brahman and is tirereiore self-- 
illumined, unlimited, and ever free. Its limitedness and all its conseguen 
effects are due to upādhis or conditions, which, again, appear me 
avidyā (nescience) and as such are unreal. Eliminate the upadhis ; Boi 
apparent duality at once ceases, and the Jiva no longer retains = ‘ 5 
identity. The sense of personality is bondage, that of universa ity ; 
freedom. To be Brahman is not the extinction of the individual, rather 
it is the expansion of one’s individuality into the infinitude of age 
The Jiva is always Brahman—during bondage the upadhis screen this 
truth; in the state of freedom it shines forth as Brahman—as what it 
always is ; nothing new happens. - 

3. Brahman simply appears as the world (including individuals as 
well) through avidya. ‘The world has a phenomenal reality, but no reality 


of its own. Avidya too is no entity separate from Brahman, but 1s 
indefinable and negligible. 


4. Brahmanhood is realized by the knowledge of the absolute identity 
of the Jiva and Brahman, The dictum Tat tvam asi reveals this identity. 
Mukti (liberation) is nothing but the realization of this identity. It is 
quite possible even in this body, that is, even while living (jivanmukt?). 

5. Permanent bliss can never be a result of work. It is directly 
attainable by knowledge (jana), and once enlightenment has been obtained, 
no work is necessary. But till then all prescribed works must be scrupu- 


lously performed, as these certainly help towards realization. 
Last of all, we may appeal to the readers of Sankara to bear always in 
mind the follow 


ing two fundamental principles of his philosophy for a 
clear understanding of his position: 


" 1. That although he does not really admit kinds of truth, yet for the 
sake of 


convenience he speaks of (i) paramarthika truth attributable only 
to Brahman, (ii) vyavaharika tru 


Dunt i th attributable to the objective world, and 
(iii) pratibhasika truth attributable to the illusions of an individual so 
long as they last. 


2. That (i 


J ) from the standpoint of Brahman, Maya is tuccha 
(negligible)—the question of its 


x s existence or non-existence does not arise, 
(ii) from the standpoint of strict logic, Maya is anirvacaniya (inexplicable), 
i.e. it logically fails to explain an 


it] [s l y relationship between Brahman and the 
objective world, (iii) from the standpoint of common experience Maya is 
vastava (real), the very life of the world. 


‘between different species’ (as between a tr 
a ee and a ) 'within i d 
branches, leaves, etc. of a tree). cow), and ‘within itself 


** Sce Brahma-Sitra-bhasya on I. 1. 4, IV. 1. 16; Upadefa-sahasyi, Y. 6 26, etc 
» 1. 6. 26, etc. 
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THE ADVAITA AND ITS SPIRITUAL SIGNIFICANCE 


HE illusoriness of the individual self is apparently the central notion 

of Advaita Vedanta, Every vital tenet of the philosophy—Brahman as 
the sole reality, the object as false, Maya as neither real nor unreal, I$vara 
as Brahman in reference to: Màyà, moksa (liberation) through knowledge 
o£ Brahman and as identity with Brahman—may be regarded as an elabora- 
tion of this single notion. 


ADHYASA AND SPIRITUAL DETACHMENT 

An illusion, unlike a thinking error, excites wonder as it is corrected. 
One's apprehension of something as illusory involves a peculiar feeling 
of the scales falling from the eyes. To be aware of our individuality as 
illusory would be then to wonder how we could feel as an individual at 
all. As we are, it is indeed only in faith, if at all, that we accept the illu- 
soriness of our individuality. But even to understand the position, we have 
to refer to some'spiritual experience in which we feel an abrupt break 
and wonder how we could be what we were. A person 
ved he were his body, and although he never 
he never also ordinarily feels detached 
he cannot yet get rid of the belief. 
ntification of the self and the body 


with our past 
behaves as though he belie 
explicitly says that he is his body, 
enough from the body to wonder how 
The notion of adhyasa or the false ide 

no experience of himself as a spirit 


would never occur to a person who has 
and of the object as distinct from the subject, as another person is from 
oneself. It is only one who felt such a distinction of the self and the body 


that would wonder at his own implicit belief in their identity. He can 
take the identity to be illusory, only if he feels it to be impossible and 
cannot yet deny its appearance. Vedanta starts with the notion of ad/yàása 
and presupposes such an experience of spiritual detachment from the body, 


including the empirical mind. 


We can conceive this spiritual condition as a deepening of the form 


of moral consciousness in which we not only repent of our past actions, 
but find it hard to imagine how we could perform them. In this conscious- 
Ness, our past being is felt not only to be strangely alien to us, but as an 
intellectual absurdity, as apparently at once subjective and objective, at 
once I and me. One at best thinks of one’s body as me and not as I; 
but in repentance, unless it is a senseless whipping of a dead horse, one 
is aware of the self that is castigated as not merely me but also as I; not 
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only as a thing of the past, alienated or objectified, but as still tingling 
with subjectivity. In the further stage, in which the past appears unintelli- 
gible, this past I is not only sought to be disowned, but is cognitively 
viewed as a sort of you (yusmad) that is ye? I (asmad), a contradiction 
that yet appears. This alienated I which is not mere me 15 the in- 
dividual self, and it is on this spiritual plane, and not lower, that 
one is cognitively aware of one's individuality. One is aware, however, 
here of the individual self as a contradiction, or as somchow at once true 
and false, true as the unobjective subject and false in so far as it appears 
as another I (you), as at once me and I. The notions of the individual self, 
- of the individuality or me as false, and of the eternal self as the I that 
is never me, are born in one and the same spiritual consciousness. 

'The individuality is understood as me, i.e. as the illusory objectivity 
of the subject and not merely illusory identity with the object taken as 
real. The identity of the self and the not-self has the form of the self, 
being in fact the embodied self and not the conscious body. ‘The indi- 
vidual self means the self feeling itself embodied, the embodiment being 
only a restrictive adjective of the self ; and the illusoriness of the embodi- 
ment is the illusoriness of the body itself and not merely of the self's 
identity with it. The idea of the object, in fact, as distinct from the 
subject, is derived from the idea of the embodiment, which itself is 


born in the consciousness of the individual self as false in respect of its 
individuality. 


TWO ILLUSIONS 


. There is, however, a complexity. The me is taken as illusory not 
primarily because it is objective, but because the individual self already 
appears to itself false in so far as it takes itself to be an objective subject, 
to be a sort of you which is at once me and I. As the individual self is 


felt to be false, it is realized that the I cannot be me; but this does not 
prevent the me or the bod 


PA y from appearing as I. There are apparently 
e i usions—of the I appearing as you (objective subject) and therefore 
also as me (object), and. of the you appearing as I. In the spiritual con- 
sciousness in which 


a person wonders how he could be what he cannot be, 
he corrects the former illusion, but not the latter fo 
> 


were still present, there could be no sense of intelle 
past self (you) is still somehow he, though he sees he cannot be that self 
Under the first illusion he is aware of the me or the body as only felt ai 
his embodiment or limiting character ; and the correction a his Eataa 
that such a body was only his individual illusion. In the other illusion 
that continues, the body appears to be 


a substantive fact, distinct from him 
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and yet as somchow he. With the correction of the first illusion, he sees 
that this appearance also should be illusory, but he still does not actually 
disbelieve it. Hence it is that he wants this illusion to be dissipated and 
meantime realizes that it is not his individual illusion, but a cosmic illusion, 
the dissipation of which would mean for him realization of the body and 
the entire world, of which it is the point of reference, as illusory. 

To be conscious of oneself as individual or me is to be conscious of 
the me as illusory and of the subject or I as the truth. The me is the 
prototype of objectivity, and to feel it to be illusory is to be aware of the 
possibility of objectivity itself being illusory. We take a particular object 
to be illusory only as we believe in the ‘objective world, but we could 
never conceive the illusoriness of the world itself unless we started with 
the illusoriness of the me. Were it not also for this starting illusion, an 
illusory object would not be conceived, as it is conceived in Advaita 
philosophy, namely, as anirvacya, as an unassertable that is yet undeniable. 
The illusion of a snake being corrected rouses wonder. Wonder should 
mean that this (rope) being a snake is a contradiction that yet was presented, 
but there is apparently no actual consciousness here of a contradiction 
presented as such, viz. of this being at once snake and rope. The spiritual 
consciousness of one’s illusory individuality is, however, explicit conscious- 
ness of the contradiction of the self having been believed as. notsclf. It 
is the illusion of the individuality therefore that suggests the theory of 
objective illusion called Anirvacya-khyativada. 


THE CONCEPT OF MAYA 


This brings in the concept of Maya or the principle of illusion as, 
what cannot be characterized either as real or as unreal. It is primarily 
the illusion through which the self believes (in willing and feeling) that 
it is an individual. As this belief persists even when the individual sees 
that the self cannot be individual, the individuality appears neither as 
real nor as unreal, for if the belief were removed, there would be no 
individual self to see the unreality of individuality. The principle of 
individuality, then, is prior to the individual's actual consciousness of 
himself as individual and of this world as his experience (bhoga) ; and as yet 
this individuality is what cannot be real, it has to be taken as the cosmic 
principle of illusion. Maya is the principle of individuality, the beginningless 
nescience that the individual self has to conceive as positively conditioning 
his individual being as also his subjective ignorance. 'To the individual 
there are many individuals, and so Maya may be taken as the corpus of 
the many beginnirgless individualities. Again, as the world is understood 
as the system of experiences of ir x: self, which apart from the 


THE CULTURAL HERITAGE OF INDIA 


self are but empty distinctions and forms, namü-rüpa as they are called, 
Maya may be characterized as the manifold of náma-rüpa—the name and 
form—which has no self-identity and yet is undeniable. 


BRAHMAN AND ISVARA 


This last conception of Maya, however, is intelligible only through the 
conception of Maya as the cosmic principle of illusory individuality. As 
cosmic, it has to be understood in reference to the unindividual self or 
Brahman, though only as what is not Brahman. Brahman has, however, 
no necessary reference to Maya; He can be, but need not be, understood 
as What is not Maya. Understood as what is not Maya, or as it is figuratively 
put, as shining against Maya without being identified with it, or as a master 
using this principle as his servant, He is Igvara, the Lord of the individual 
selves and the Creator of the world. The world is understood as the system 
of the experiences of the selves, and as they believe themselves to be 
individuals so far as they will, the experiences are to be taken as their bhoga 
accordant with their karma. Ivara then is conceived as actualizing their 
karma into their bhoga or experience, and thus manifesting the manifold 
of nama-ritpa, which as experienced is just this world or jagat. 

Isvara has different relations to the individual selves and to the world. 
He is the Creator of the world, but not of the selves, the notion of creation 
of souls being foreign to all Indian philosophy and not to Advaitavada only. 
Creation is understood as manifestation in the soil of Mayà. Brahman in 
a sense becomes the world without losing His transcendence. The world 
is an absolute appearance, at once real and unreal, real as Br: 
cause that continues in the effect, and unre 
cannot, however, be said similarly that Brahman becomes the Jiva; the 
Jiva is Brahman and only views himself as other than Brahman, the otherness 
being no absolute appearance, but only the content of his wrong belicf. 
As explained, however, the principle of illusion itself has to be taken by 
the Jiva as cosmic, and hence, though his individuality is not an‘absolute 
appearance, Brahman in relation to him appears absolutely as I$vara. 


Isvara in Advaita Vedanta is conceived as an absolute em 
Brahman, though He has been sometimes erroneously 
Brahman as merely view 


ed by the Jiva in reference to himse 
This reference to himself and the wi 


ahman, the 
al as alienated from Him. It 


anation from 
supposed to be 
lf and the world. 


himsel orld is not his thinking only; that 
creative thought (zksa)—'Let me be many’, etc.—belongs to Brahman and 


is not simply referred to Him allegorically by the Jiva. At the same time 


this manifold that is manifested by Him is manifested as (partially) unreal, 
as already in the Jaws of death’, as in fact as much retracted as created. 
Hence His creativity is like that 


p the magician; as the creativity of 
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absolute appearance, His freedom or Sakti is neither absolutely real nor 
unreal, and this is just how the cosmic Maya is characterized. 

As absolutely free in respect of creation as Brahman Himself, with 
this absolute freedom or Maya Sakti—a determination that means no 
restriction of His being—Isvara is not only not a false idea of the Jiva, 
a mere symbol adopted for his upāsanā (worship), He is not also an absolute 
appearance like the world. Isvara is as much unconstituted by Maya as 
Brahman, and both are characterized by the same epithets—nitya-buddha- 
Suddha-mukta (eternal, omniscient, pure, free). I$vara has a dual form, 
as wielding Maya Sakti and thus immanent in the world (vikaravartin), and 
as dissociated from it, transcendent (trigunátita) and merging back into 
Brahman. As transcendent, I$vara is conceived as what is not Maya, as 
determined not by Maya but by freedom from Maya, as other than the world 
that is put forth by Him as an appearance, while Brahman is understood 
without reference to Maya and the world. 'The current conception of 
Brahman and Iívara as the higher God and the lower God appears to be 


a fallacious exaggeration of this simple distinction. 


MOKSA AND ITS MEANS 


Brahman is the eternal Self that has not only no positive determination, 
but has not even the negative determination of consciously rejecting positive 
He is indeed characterized as Sat (existence), Cit 
(knowledge), and Ananda (bliss), but these are not determinations, being 
each of them the unspeakable Absolute viewed by us as beyond the deter- 
minate absolutes Sat, Cit, and Ananda formulated by our consciousness. 
The individual self has not only to correct for himself his subjective illusion 
of individuality, not only to wait for the cosmic illusion of individuality to 
be corrected, but also to contemplate all correction to be itself illusory. 
He has to contemplate moksa not as something to be reached or effected or 
remanifested, not even as an eternal predicament of the self, but as the self 
itself or'the svarüpa of Brahman. The self or the absolute is not a thing 
having freedom but is freedom itself. ' 

The individual illusorily thinks he is not free and wants to be free. 
To his consciousness, accordingly, there is the neçessity of a sadhana or 
discipline to attain freedom. This discipline to him must be such as will 
lead him to realize that his bondage is an illusion and that he is eternally 
free. To know the truth about himself can be the only way of attaining 
freedom, and the discipline therefore is primarily that of knowing (jiana) 
and secondarily that of willing and feeling (karma and bhakti). The latter 
is in the first instance helpful as a preparation for knowledge, as securing 
the spiritual attitude in which i ME into spiritual truth can start. 


determination. 
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In reality it is more than mere preparation, since with the progressive 
transparency of the mind effected through any discipline, the truth cm 
to shine in, though it may not be in the intellectual way. Knowledge that 
is demanded for freedom is spiritual being rather than the detached 
consciousness of a spectator, being knowledge of the self not as distinct 
from but as one with the knowledge. The spiritual being that is secured 
by karma and bhakti cannot therefore be very different from jnana. ‘The 
clarity of spiritual being is implicitly or explicitly the clarity of knowledge. 

Vedanta is primarily a religion, and it is a philosophy only as the 
formulation of this religion. . All rcligion makes for the realization of the 
self as sacred, but the religion of Advaita is the specific cult of such 
realization. understood explicitly as sclf-knowledge, as sacred knowledge, 
and as nothing but knowledge. Without rejecting any other sadhana, it 
prescribes knowledge as its distinctive sadhana and regards it as self 
sufficing and requiring ‘ho supplementation (samuccaya). The self is to 
be known—accepted in the first instance in faith, whieh as confirmed, 
clarified, and formulated by reason would be 'inwardized' into a vision. ‘This 


work of rcason is philosophy, which is thus not only an 


auxiliary discipline, 
but 


an integral part of the religion and its characteristic self-expression.. 


UNIVERSAL OUTLOOK 
Advaitism as religion and philosophy 
and universalistic in its spiritual outlook. 
dividualistic ; it is an ‘inwardizing’ 


in one is at once individualistic 

Religion is nothing if not in- 
of one’s subjective being, a deepening 
of one’s spiritual individuality, this being the unspoken inner function 
even of a religion with- the salvation of all as its professed objective. 


Philosophy on the other hand is essentially universalistic in its attitude, 
presenting a truth that is for all 


the individual philosopher. 
the conservation of one’s si 


; being in this sense the most catholic and tolerant among 
religions. Again, as an explicit philosophy, it takes every individual self 
as the one self or reality ; and at the same time as an implicit religion, it 
denies the world that is 


common to all and retires into the solitude of 
subjectivity. In either aspect it appears to combine the b 


: oldest affirmation 
with the most uncompromising denial, 


PRACTICAL IDEALISM 
Advaitism stands for a stron 


8 spirituality, 
idealism, 


for unworldliness that is neither sentir 
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not only asserts the detachment of freedom of thé self from the world, it 
boldly denies the world, though it does not take even the illusory object 
to be merely imaginary (tuccha). So too, while it prescribes nivrtti or 
renunciation of the world in spirit, it demands that it should be practically 
and methodically achieved through such discipline as is suited to the 
adhikara or actual spiritual status of each individual, and may not involve 
even in the case of the highest adhikarin a literal adoption of the hermit's 
life. While the spirit is taken as the only reality, the object is understood 
not as absolute naught, but as absolute appearance, as a necessary symbolism 
of the spirit. Logic, law, and the revealed word itself are all in this sense 
symbolism—unreal in themselves and yet showing the reality beyond. The 
object has thus to be accepted in order to be effectively denied. One has 
to be a realist to outgrow realism. It is for the strong in spirit to attain the 
self, and strength consists not in ignoring but in accepting facts—accepting 
the conditions of the spiritual game in order to get beyond them. 
Advaitism aims at the absolute freedom of the self, freedom from all 
relativity, including the relativity of good and evil. Freedom from law is, 
however, to be achieved by the willing of the law, by the performance of 
one's moral and spiritual duty without desire—desire not only for pleasure 
and by merging one’s individuality in objective 
e which represents a yajña or the sacrificial 
concert of gods and men. It would imply the strenuous cultivation of 
à dispassionate serenity of soul and the strength that it implies to keep out 


illusions and stand unruffled in one's subjective being. 


but even for spiritual merit, 
or institutional spiritual .lif 


TOLERATION 
Toleration is to Advaita Vedanta a religion in itself ; no one who 
realizes what any religion is to its votary can himself be d M 
The claim of a religion on its votary is nothing outside the s igion and is 
itself as sacred to others as the religion is sacred to him. W hie Ws e 
individual owes special allegiance to his own religion or Ki irm w be 
chooses him rather than is chosen by him, he feels that the religion k 
others is not only sacred to them but to himself also. e He d the 
practical aspeet of the Advaitic view of all individual selves being i er 
self. The oneness is not contemplated in the empirical region, there 
is no prescription of universal brotherhood in the sense oe the happiness 
of others is to be promoted as though it were one s om sia en 2 
is indeed the duty to relieve distress, but such work is E e per oo m 
duty rather than as a matter of altruistic enjoyment, the dry detache 


attitude of duty being consonant with the spirit of the religion of jñāna. 
The brotherhood that is practically recognized in this religion is the 
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brotherhood of spirits realizing their svadharma, the- dharma of each being 
sacred to all. If, then, in this view it is irreligious to change one’s faith, 
it is only natural to revere faiths other than one’s own. ‘To tolerate them 
merely in a non-committal or patronizing spirit would be an impiety, and 
to revile them would be diabolical. The form in which the truth is intuited 
by an individual is cosmically determined and not constructed by him, and 
the relativity of truth to the spiritual status of the knower is itself absolute. 
Even the illusory object in this view is a mystical creation (pratibhasika-srsti), 
the three grades of reality that are recognized—the illusory, the relational, 
and the transcendental—being in fact grades of this absolute relativity. 


RESPECT FOR INDIVIDUAL DIFFERENCES 

The doctrine of adhikari-bheda is an application of this epistemological 
notion of absolute relativity to the specifically religious sphere. The 
difference of adhikara or spiritual status is not necessarily a gradation ; and 
so far as it is a gradation it does not suggest any relation of higher and 
lower that implies contempt or envy. The notion of adhikara in fact means 
in the first instance just an acceptance of fact or realism in the spiritual 
sphere. It is a question of duty rather than of rights in this sphere ; and 
a person should be anxious to discover his actual status in order that he 
may set before himself just such duties as he can efficiently perform in 
spirit. It is a far greater misfortune here to over-estimate one’s status than 
to under-estimate it. A higher status does not mean greater opportunity for 
spiritual work, since work here means not outward achievement, but an 
‘inwardizing’ or deepening of the spirit. Again, from the standpoint of 
toleration, one not only respects the inner achievement of a person admitting 
an inferior status, but can whole-heartedly identify oneself with it; the 
highest adhikarin should feel it a privilege to join in the worship of the 
humblest. There is aristocracy in the spiritual polity ; spiritual value is 
achieved by the strong and is much too sacred a thing to be pooled. At the 
same time every individual has his sacred suadharma and h 
turity with everyone else to realize or ‘inwardize’ it. 

The merit of Advaitavada lies in havin 
spiritual work is this ‘inwardizing’, the deepe 
realization, the striving after self-knowledge. 
given point, any spiritual status or situation 


Men arc intrinsically higher and lower only in respect of this inner achieve- 
ment. The problem of altering traditional society, of equalizing rights in 
order to create opportunities for self-realization, has accordingly a sub- 
ordinate place in the Advaitic scheme of life, being recognized mainly 
negatively as the duty of abstaining from acts of conscious injustice. This 
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scheme of life would view with positive disfavour iconoclasm in any shape 
or form, any violent tampering with an institution that is traditionally held 
to be sacred ; but it would not also apparently require one to vitalize arti- 
ficially such an institution if one believes—not by hearsay, but after loyally 
tying to work it—that it is moribund or dead. Spiritual realism would 
demand both reverence for and dissociation from what was sacred. One 
sacred custom can only be superseded by another sacred custom, the former 
being cither reverently allowed to die a natural death or incorporated in 
an ideal or symbolic form in the latter. There is no room in Advaita 
religion for the duty of profaning one god for the glorification of another. 
The idea of hustling people out of their reverence in their own 
spiritual interest would be scouted in this religion as a self-stultifying 
profanity. Social life and tradition are viewed as sacred, as a yajiia being 
performed through the ages, the sacredness being the shine of the one Self, 
the shadow of Eternity. It is the life of the gods, and we can help it best 
by merging into it, by realizing it as our subjective life. This subjective 
realization may sometimes come spontaneously, but so far as it can be 
effected. by sadhana, it can be effected by each individual for himself. He 
can indeed help others in the work by education, but he can educate only 
in the mcasure he has himself realized this life. He can wish and pray that 
others’ self-realization might be expedited ; but for an ordinary person to 
suppose that he can and ought to energize and vitalize other spirits 1s, to 
the religion of Advaita, a delusion and a curious mixture of arrogance and 


sentimentality. 


AN INTEGRAL PART OF HINDUISM 

ributed here to Advaitavada is the implied creed of 
his philosophy is the most satisfying 
formulation of the distinctive spirit of Hinduism, and in this sense it may 
claim to be a synthesis of other systems of Indian philosophy, which all 
seck to formulate this spirit; and it has also explicitly influenced the 
historical evolution of Hinduism. As it is not only a formulation of the 
religion, but is itself the religion in the simplified and unified form of the 
realization of subjectivity or self-knowledge, 1t 1s sometimes characterized 
as a rationalistic religion ; and there is a tendency to isolate it in thie abstract 
and to interpret it as disowning all Vedic and post-Vedic worship and 
ceremonial. But the abstract cult of self-knowledge derives. its whole 
meaning from the concrete religion of worship and ceremonial, and is 
recognizable as a religion only as its concentrated essence. It represents 
a protest against the concrete religion only so far as the latter resists 
‘inwardization’ ; but it implies no rejection but only an interpretation of the 
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concrete religion. "The: Advaitin would whole-heartedly join in the dass 
tional worship and would be false to himself if he professed contempt Tor 7 
though he would recognize that the contemplation of the abstract a at 
is itself a part of the worship and at a certain stage may be the whole spiritua 
activity. d = 

The contemplation that is demanded is more than mere philosophic 
thought, being a specific enjoyment of the thought as sacred and repre- 
senting a new stage of spiritual consciousness. The truth has to be felt as 
a self-revelation. as a light that shows itself. Light is a sacred symbol, not 
a mere metaphor, from the contemplation of which the Vedantic conception 
of the self itself may be taken to have emanated. 

The Advaita discipline of jñāna is primarily a protest against the 
discipline of karma, of moral (and ceremonial) activity which is apt in all 
ages to be taken as a selfsufficing religion. The discipline of karma is 
important as a preparatory chastening of the soul, but taken as a religion 
by itself, it is understood to work against the attainment of mohksa. To will 
is to energize in ahankàra (cgoism), even though it be willing without desire, 
the specific willing to deny will, to sacrifice one’s individuality. At the same 


time, such willing without desire 


tends unconsciously to dissolve the 
ahankara, 


though the tendency requires to be confirmed by bhakti, by the 
dedication of the spiritual merit of the willing to the Lord, or 
of merging oneself in the cosmic yajiia, the symbol of the lif 
good willing means sclf-purification, and although it requires to be super- 
scded so far as it involves ahankara, the supersession is itself effected through 
willing in an attitude of detachment, in the implicit consciousness of the 
self being beyond ahanküra. Hence Advaitism, far from encouraging a 
premature quictism or renunciation of karma, positively prescribes karma, 
though rigorously as a duty and not for gain, and conceives it possible even 
for one who has risen above morality to perform karma in lokànugraha, for 
the education of others and for the conservation of the social order. 

The religion of jfana, however, is in no sense a protest against the 
religion of bhakti. To it the higher stages of bhakti at any rate not only 
mean soul-clearing, but also involve the enjoyment of the truth in one's 
being. It is indecd demanded that the felt truth may be self-revealed as 


known truth, but this knowledge is itself understood as an intuition which 
amounts to ecstasy and docs not in any sense mean a supersession of bhakti. 
Although bhakti implies individuality, it represents the individual's joy in 
surrendering his individuality. The bhakta may feel his individuality 
restored through the Lord, but that is a mystery of divine life with which 
the Advaitin would not dally. The individual's own achievement terminates 
with the surrender- of individuality. 
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POST-SANKARA ADVAITA 


F Sankara is both the solid base and the highest pinnacle of the magnificent 

range of the Advaita Vedantic thought, the post-Sankara Advaitins like 
Suregyara, Vacaspati, Prakasatman, Citsukha, Madhusüdana, and others are 
undoubtedly the other massive peaks. Although Sankara has spoken in 
unmistakable terms of Brahman as the one cause of the world, of Maya or 
avidya (nescience) as an indeterminable entity which is the root of the mani- 
fold world, and of the identity of Brahman with individual souls (Jivas), yet 
there are points in Sankara’s writings which admit of diverse interpreta- 
tions. The main points of difference among the interpreters of Sankara are 
the nature of causality of Brahman and Maya, the nature of the dissolution 
of Maya (avidya-nivytti-svarii pa), the nature of individual souls, and certain 
other technical matters of the Advaita Vedanta, such as the ‘obligatoriness’ 
of listening to the Vedantic texts (Upanisads). Some of the later inter- 
preters of the Advaita Vedanta differ about the nature of the, objective 
world. The theory of Vedantic solipsism (Drsti-srsti-vada), formulated by 
Prakaginanda in the sixteenth century, Was, according to Vidyaranya’s 
account in Vivarana-prameya-sangraha, originally started by Mandana 
Misra (about a.p. 800), a powerful Vedantin and probably a contemporary 


of Sankara. 


MANDANA'S INDEPENDENT APPROACH 

Mandana’s work on the Vedanta, called Brahmasiddhi, was commented 
on by not less than four commentators, namely, Vacaspati, Anandapürna, 
Sankhapani, and Citsukha. It is evident from its contents, that Brahma- 
siddhi is an independent interpretation of the, Advaita Vedanta that does 
not tally in many points with the interpretation of Sankara or Suresvara. 
So even if Mandana was the same person as St c svara,! he must have written 
Brahmasiddhi before becoming Sure$vara, a disciple of Sankara. Brahma- 
siddhi of Mandana is the first of the four renowned 'siddhis—works bearing 
the word ‘siddhi’ at the end of their titles, the other three being Naiskarmya- 
siddhi of Suregvara, Istasiddhi of Vimuktatman, and Advaitasiddhi of 
Madhusüdana. The work is divided into four chapters, the first of which 
is Brahmakanda, dealing with the nature of Brahman as one and immu- 
table, as pure consciousness and bliss. Brahman as bliss is not merely the 


! Scholars like Prof. Hiriyanna and Mm. Kuppuswami Sastri hold them to be two different 


Persons, 
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negation of pain as some hold it to be, but is positive bliss. The bliss is hoth 
knowable and unknowable ; or rather, it is neither unknowable nor know- 
able. If it were unknowable, that would render everything unknowable, 
for it is Brahman that imparts knowableness to everything else. Besides the 
definition of Brahman as bliss would be meaningless. Nor is it knowable like 
an object, as Brahman is never an object. Such is also the position of the 
knower self. It may be remarked that here, in Brahmasiddhi, we get the 
basic idea of the later developments of the definition of svaprakasa,’ which 
is an important point stressed by the postSankara Advaitins. Such v 
shining positive bliss is connoted by the word Ananda. Thus, pure bliss 
or pure consciousness (Cit) is the nature of Brahman, which is immutable. 
Again, this Brahman is identical with Aksara (the Word), the Sabda Brah- 
man of the Sabdadvaitins. Mandana, who accepted the theory of sphola 
advocated by Bhartrhari and others, tried to harmonize the doctrine of the 
Sabdadvaita with the Brahmadvaita of the Advaitins —"The word is Brah- 
man, the word is all’. This is indeed a peculiar feature of Mandana's 
Advaitism. Maya or avidya (ignorance, nescience) which is neither 
identical with nor different from Brahman, neither existent nor non- 
existent, is capable of being annihilated? This avidya, which obscures 
the true nature of Brahman, has for its support (aéraya) the individual 
souls, and not Brahman as some others maintain. Thus avidya has 
Brahman for its object (visaya) and individual souls (Jivas) for its support 
(@sraya). But the Jivas, again, being essentially one with Brahman and 
superimposed by avidyà (or kalpana), depend on avidya for their existence. 
The objection of itaretarasrayatva (mutual dependence), which is evident, 
has been answered in two ways. Firstly, Maya by itself, being an incon- 
sistent entity, can never be free from the charge of inconsistency.’ Secondly, 
accepting the position of the Avidyopadanabhedavadins (who maintain that 
avidya is the stuff of the world diversity), it may be said that both avidya and 
the Jiva being beginningless, their logical interdependence is acceptable. 
The Jivas move in bondage through avidya, but as reflections of Brahman on 
avidya they are essentially identical with Brahman.’ Verbal knowledge 
of the contents of the Vedantic texts, which is mediate (paroksa), cannot 
produce perception of the reality (Brahma-saksatkara) and liberation, unless 


the proper wrtti (mental image or modification) is formed through constant 
meditation. 


Avidya, according to Mandana, is of two kinds: agrahana (non-appre- 


* Brahmasiddhi, I. 
? Ibid., I. 
* Ibid., 1. 
^ Ibid., Y. 
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hension) and anyatha-grahana (misapprehension). | Meditation is indis- 
pensably necessary to uproot the samskaras (residual impressions) produced 
by this second kind of avidya.’ The nature of the dissolution of nescience 
has been mentioned in some places (Brahmasiddhi, III) as identical with 
vidya, which is a positive entity. This positively contradicts the statements 
of some later Advaitins ascribing the Bhavadvaita theory to Mandana on 
the ground that he admits at least two negations—avidyadhvamsa (destruc. | 
tion of ignorance) and prapancabhava (disappearance of manifestations) as 
irreducible reality which is neither identical with Brahman nor annihilated 
by the realization of Brahman. Bhavadvaita means a type of non-dualism 
which excludes the duality of positive entities, but does not exclude the 


existence of negatives like avidyüdhvarisa and prapaficabhüva. The posi- 
is not very clear in the text o£ Brahmasiddhi. 


tion of the objective world i 
If the Jivas with their individual avidyas be the stuff of the world, then 
i (creation of individual percep- 


the world becomes an object of drsti-srsti 
This is at least how Vidyaranya 


tion) and different for each individual. 
f Brahman as creating the world 


understands Mandana, though he speaks o 
likc a magician (màyakára)—a view which militates against Drsti-srsti-vada. 


Sankara and his followers holü karma to be only an indirect or remote cause 
(@radupakaraka) of realization through the production. of vividisa (desire 
for realization), and never a direct cause or means of realization. Nor can 
karma be co-ordinated with jnana to produce liberation. Mandana also 
emphatically denies the co-ordination of karma with jnana; but he differs 
from the Sankarites in attributing à little higher position to karma. 
Mandana's view of jtvanm ukti (liberation in life) is also somewhat different 
from that of the Sankarites. A jivanmukta or a sthitaprajfia is still a 
sadhaka (aspirant), and not a siddha (perfected one)" who has totally 
annihilated avidyā, for the body must fall with the total annihilation of 


avidyā. 
THREE POST-SANKARA SCHOOLS 

ools of the Advaita propounded by Sankara were set 
follower Sarvajiatmamuni, Padmapada. and his 
and Vacaspati and his followers. They have 
also made an attempt to explain the realistic tendency of Sankara with 
regard to the objective world, as against the idealistic view of the Vijfiana- 
vadins (Buddhists). Again, all of them, except Vacaspati, have given 


Three lines or sch 
up by Suregvara and his 
commentator Prakasatman, 


* Ibid., III. 

7 Ibid., Y. 

* Ibid., I. 

? Ibid., I. 

1 Tbid., II. 957 
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prominence to the Vedantic mahavakyas (great sayings) as the means to the 
realization of Brahman, by holding that not only the senses but words 
(Sabda) also have the capacity to produce perception in certain cases. Again, 
all of them have supported the theory of illusory transformation (Vivarta- 
vada) according to which Brahman is the object (visaya) bcd ii 
(avidyā) which it obscures and makes fit in some Way to be the cause of 
‘the world. Another important point of agreement is that there cannot be 
any obligatory injunction (kartavyavidhi) with regard to Brahmajnana 
(knowledge of Brahman). Actions (kriya), being dependent on will, may 
be commanded by injunctions. But a right cognition depends mainly on 
the object and not on our will or action, which is subject to injunction. So 
there cannot be any obligatoriness or injunction with regard to jana, or 
for that matter Brahmajnana. This view of the Advaitins carcfully excludes 
the possibility of intrusion of apūrva (subtle action-residue) and karma 
(rites) into the final step of realization, for if liberation (moksa) were a 
result of jiiana and karma, it would be mutable like other cffects of karma 
and therefore would not be the summum bonum. 


THE SCHOOL OF SURESVARA 
Surc$vara's famous works are Naiskarmyasiddhi, 
vàrttika, and Taittiriya-bhasya-vartlika. 
commentaries, the earliest of them bei 
Bhiva-tattva-prakasika by Citsukha. 
on the Varttika works are by An 


Brhadaranyaka-bhasya- 
Naiskarmyasiddhi has at least five 
ng Candrika by Jüünottama and 
The most important commentaries 
andajüüna (or Ananda Giri), though 
Brhadaranyakq-bhasya-varttika has other commentaries also. Brhadaranyaka- 
bhasya-varttika by Surcávara is a great independent work though written as 
an interpretation of the Satkara-bhasya on the Brhadaranyaka Upanisad. 
Sambandha-varttika itself, which 


is only an introduction to the whole work, 

deals with the relation of Vedic duties (rites) to the realization of Brahman, 

and contains more than 1,100 verses of great philosophical depth. and 
subtlety. 

According to Suresvara, Brahm 

stratum of the world. Pure Brahm 

But as Brahman is unchangeable, 


appearance, such transformation o 


an is the only reality (Sat), the sub- 
an is the material cause of the world. 


it is through Maya that such world 


peara £ Brahman, has been made possible. 
Maya is thus only a secondary or mediate cause of the world., Yet it 


pervades creation. From the standpoint of the absolute Reality, neither 
Maya, nor creation exists ; but from the practical standpoint of the ignorant 


Jivas, Maya exists in Brahman, the only reality and possible support." 
* Sambandha-varttika, ‘Avidya’s yelyavidyayamevasiten | j 
yam na kathañcana yujyate.^ Te mogamendsttua brakalpyate, 
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There is no other reality, positive or negative. Everything else, which 
appears as different, is but a superimposition on that pure Brahman which 
is identical with pure consciousness (Cit) and bliss (Ananda). This super- 


imposition (adhyasa) is possible through Maya or avidya which veils the 


true nature of Brahman and makes It appear as the subtle and the gross 
world. This avidya has Brahman both for its visaya (object) and for its 
üfraya (support).^ Brahman is the only possible support or locus of avidya, 
because everything else, including the individual souls (Jivas), being the 
effects of avidyà, cannot be the support of avidya. Sarvajüatmamuni, a 
follower of Suregvara, has enunciated this theory of Suresvara in clear terms 
in a famous verse in his work Samksepa-Sariraka.* By maintaining 
Brahman, and not the Jivas, to be the locus of avidya, Suresvara has carefully 
opposed the tendency towards subjective idealism. Again, when realiza- 
tion of Brahman is produced by the Vedic texts, avidya disappears and is 
reduced to Atman. Thus cessation of avidya is not a separate negative 
reality, but is identical with Brahman. Unlike Mandana, Sure$vara 
maintains that the Vedic texts are capable of producing immediate cogni- 
tion of the self as Brahman. Sureśvara repudiates the necessity of medita- 
tion (dhyanabhyasa) or repetition (prasankhyana) as a means of producing 
immediacy (aparoksatva). This view of Sure$vara and others is called 
Sabdaparoksavada. He has also refuted the theory (maintained by 
Mandana) that avidya is of two kinds, stating that avidyà must be one, 
because it has only one supreme Self for its object and support. In the 
Brhadāranyaka-bhāşya-vārttika he has also emphatically rejected the anyathā- 
khyāti theory regarding the nature of error, and has established the theory 
of anirvacaniya-khyati, which was accepted by all the later Advaitins.* As 


12 Sambandha-vartlika, ‘Kalpyavidyaiva matpakse sā canubhavasariisraya." 
13 Samksepa-sartraka, I. dez) m 3 = 
ae Sabe ha warlike, ‘Ato manottha-vijüna-dhvasta sa biilyaldivatmos y [ 
15 Brhadaranyaka-varttika, ‘Duaividhyan cüvidyaya na ca yu tyavastyate, aikatmya-matra- 
vastutvüdavidyaikaiva yujyate. 
.'* With regard to error 
Which play an important pa 


p 


different schools of Indian philosophy hold different theories 


rt in epistemology- The most prominent of these theories are: 
(i) sat-hhyati of the Raméanujites, (ii) atma-khyati and E dn ihe Buddhists, 
(iii) akhyati of the Mimarhsakas, (iv) anyatha-khyali or viparita- boat 9 the logicians (the 
Nyaya and the Vaisesika schools), and (v) anirvacantya-khyati of the 2 vada mem 

According to the akhyati theory of the Mimathsakas, in an exon t eiii i y an akhyati, 
ie. an omission of knowledge but no commission, OT mistaking of any kind. In an error 
like ‘This is silver’, there are two separate cognitions, the one perception aad the other 
remembrance. The part ‘this is' refers to the perception of the present object, and the 
part ‘silver’ is a remembrance of-'silver" perceived elsewhere. he two cognitions are separate 
and not connected. Non-apprehension of this MU (asamsargagraha) of the two 
different cognitions and their objects is the only defect in an c but there is no sort of 
misapprehension, i.c. taking one thing for another, (anyalhgera m vu 

‘The Naiyayikas and the Vaisesikas oppose this t Cor and hold ma there cannot but 
be some misapprehension or taking one thing for another in any act of error. Error means 
an ‘otherwise’ (anyatha) apprehension (khyati) of EU i.e. to know something to be 
Other than what it actually is. The actual shell is perceived to be a piece of silver. The 
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a strict follower of Sankara, he has also ignored the sphota paa the Sabda- 
dvaita doctrine of Mandana. The Jivas, according to a are bur 
reflections of Brahman (cidabhasa) on individual antahkarana {avidya : 
mind with its sazisküras) Reflection on the product of avidyà (i.c. mind) 
is Jiva, and the reflection on the causal avidya is I$vara. ma el 
But this reflection (pratibimba), according to Suresvara, being di we 
from the original (bimba), is a false phenomenon (abhasa) ; and this ss 
earned for the theory a new name, viz. the Abhasavada, as contrasted wit 1 
the Pratibimbavada of Mandana, Prakasatman, and others, which holds 
reflection to be real in its aspect of identity with the original, though 
not real in the form of reflection. So, iť is the pure Cit that runs inte 
bondage through the abhasa (reflection) and is liberated with the destruc- 
tion of the abhasa. According to the Advaitins, it is the unchangeable 
self or the witness (saksim) in us which perceives the changes and trans- 
formations of mind, because the empirical self (pramatr), which is none 
other than the mind with reflected consciousness (cidabhasa), cannot 
perceive its own changes. Many later Advaitins regard this saksin as an 
entity distinct from Isvara and the Jiva, though ultimately they are all 
admitted as one with Brahman. But according ,to Suregvara, the supreme 


Self (Ivara) as sáksin, perceives all the mental changes 
in the Jivas. 


and the ignorance 


Sure$vara holds karma to be only a means to the purification of mind. 
Karma is useful and possible only until vividisa (desire for knowledge) 
originates, when one is to give up karma and take to sannyüsa before resort- 
ing to $ravana (hearing of the Vedanta from competent persons), the prime 
means of realization. This is a strong antithesis to the Mimarhsakas and 
others who advocate jfiana-karma-samuccaya (synthesis of Vedic duties and 
knowledge of Brahman) as a means of final emancipation. This also refutes 
Mandana’s view which holds karma to be a direct means to realization. 
In Sambandha-varttika Suregvara forcefully rebuts the ‘aikabhavika’ doctrine 
of some Mimiathsakas according to which if one can refrain from actions 
prompted by desire of the fruits (kamya) and those prohibited (nisiddha) 
by the scriptures, and carefully perform the obligatory oncs (nitya) which 
destroy the results of previous karmas, one may 


achieve liberation, after 
exhausting one's fructifying (prarabdha) karmas by reaping their results in 


silver visualized there is but a distant piece of silver brought there through an extraordinary 
contact called jriana-laksana-sannikarsa. > 
According to the Advaitins, such an extr: 
But the perception of ‘silver’ in error must h 
in perception the object requires to be pres 
creation which can neither be called reall 
tion of both; hence it is of an indetermin 
of that kind of indeterminable objects (an 


aordinary contact is illogic 
ave some present ‘s 
ent. Therefore the 
existing nor 
able nature 
irvacantya-h 
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\illusory ‘silver’ is a new 
altogether non-existing or a combina- 
(anirvacaniyot patti) and apprehension 
hyāti) constitutes an error. 
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the present life. It is jñāna that is necessary to remove ignorance and 
achieve emancipation which is already in the soul (siddha)'" and has not to 
be produced (sadAtya). 

i Suregvara, as a follower of Sankara, has strongly supported the latter’s 
jivanmukti doctrine. In Naiskarmyasiddhi and Brhadaranyaka-bhasya- 
varllika he has elaborately discussed this doctrinal point, and concludes 
that the body should not necessarily fall immediately after realization of 
the unity of Atman and Brahman and annihilation of ignorance. He has 
also refuted the Bhátta and Prübhakara schools of Mimainsakas with regard 
to the meaning of vidhi (injunctory suffixes). According to them, bhavana 
(urge) and karya or niyoga (unique results of actions) are respectively held 
to be the meaning of vidhi. But according to Sure$vara, istasadhanatva 


(its capacity to bring about the desired result), and not any bhavana, is 
i2° In this respect he is at one with Mandana. 


what is meant by a vidhi. 
SARVAJRATMAN—A FOLLOWER OF SURESVARA È 
stematically formulated the views of Sankara and 


Sarvajhatman. has sy: 
Sanksepa-Sariraka, which has many 


Suregvara. His only known work is 
commentaries, the chief ones being those of Nrsirnhasrama, Rama Tirtha, 
and Madhusüdana. With regard to the causality of pure Brahman, the 
mediate causality (dvàra-küranatva) of Maya, the nature of the cessation of 
: avidyà, and the support of avidya, Sarvajfiatman's views are the same as 
Sureívara's. He strongly and elaborately supports the theory that sabda 
(U panisadic texts) can produce direct and immediate cognition of Brahman. 

Maya (nescience), according to Sarvajnatman, is one and not many. 
It pervades all the individuals (Jivas) and it continues to exist even after 
a single individual's ignorance is destroyed through realization, just as a 
universal (jal, e.g. cowhood) pervades all the existent individuals and is 
not affected by any change in their number.” The Jivas are reflections of 
Brahman on antahkaranas (minds) while the reflection. of Brahman on 
Maya (avidya) is Isvara. Maya, through its avarana Sakti (concealing power) 
and viksepa $akti (transforming power), makes it possible for Ds its 
only object and support, to appear as the Jiva, Isvara, and the world. i In 
the state of dreamless sleep, he holds, the pure self as bliss is directly 
perceived by the Jivas through some subtle functioning of avidya, thus 


it 2iiyroa-vdrttil I. " T 5 
Es Tu eren *Samyagjfiánasamut pattisamanantaremeva ca,  $arirapütah 
kasmünnetyctaccá titam.’ ; 
meet nip sstabodlum abu prono vedo 
jüapanà prerana mata.’ 
20 Sanksepa-Sartraka, Ii. 132. 
t Tbid., I. 20. 
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iffering from Suregvara, who denies any such functioning of avidya@ in 
lat state. 

Karma is accepted as but a remote cause of liberation. A jivan mukta 
as to wait for the fruition of his prarabdha which remains with avidyalesa 
race of ignorance), and after that he attains final emancipation (kaivalya), 
hich is immediate oneness with Brahman and not a departure (gati) to 
ny heaven beyond. Sarvajfiatman’s exposition of the meanings of the 
edantic texts like ‘Satyam-jnanam-anantam’, ‘Ahah Brahmasmi’, ‘Tattva- 
asi’ is of great skill and exactness. According to him, the Parinamavada 
heory of real transformation) is a theory of lower grade and a step to the 
ighest truth of the Vivartavada (theory of apparent transformation)? He 
iggests that for practical purposes the Vedanta admits Parinamavada, 
hich, if deeplv analysed, leads to the Vivartavada and to the realization 
f Brahman as the only reality. 


THE SCHOOL OF PADMAPADA 


Next to the school set up by Suregvara comes the one started by 
'admapada and subsequently elaborated by his famous commentator 
'rakasatman (circa a.p. 1200) in his Paficapadika-oivarama. His chief 
vork is Paficapüdikà which is a commentary on the Catuhsütri-bhasya 
including Adhyāsa bhasya) of Sankara, i.e. on Sankara's commentary on the 
irst four siitras and on his introduction thereto. Paricapadika has another 
ommentary by Anandapürna, but not so renowned as Praka£itman's, 
vhose name the term V'ivarana-prasthüna (Vivarana line of interpretation) 
ears. Vivarana was commented on by Akhandananda (a.D. 1350) in his 
l'attvadipana, and by Nrsithasgrama (sixteenth century) in his Pañca- 
adika-vivarana-prakasika. Govindananda (sixteenth century) followed the 
/ivarana line in interpreting Sankara-bhasya in his Ratnaprabha. Vidyaranya 
fourteenth century) wrote his Vivarana-prameya-sagraha, dealing with the 
Vedantic problems on the lines of Paficapadika-vivarana. Ramananda 
(seventeenth century) a disciple of Govindananda, also strictly followed 
the Vivarana line in his Vivaranopanyasa, which is a commentary on the 
Satikara-bhasya. _ Most of the independent works on the Advaita Vedanta, 
subsequently written, followed the Vivarana line in their interpretations. 

Paíicapadika of Padmapada is divided into nine chapters called 
varnakas, each of which deals with different problems of the Advaita 
Vedanta. The first varnaka is mainly engaged in explaining the Adhyasa- 
bhasya of Sankara, where he inquires into the nature and the cause of 
adhyasa (erroneous superimposition). Irrational and indefinable ignorance 


?! Ibid., IL. 61. 
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(anirvacaniya avidyd) is the material cause of superimpositions and of the 
world appearance. The word mithya in Sankara’s commentary means 
anirvacaniyata and not apahnava (negation). But by calling avidya 
‘jadātmikā avidyasakti (a force of material nature) and by holding avidya 
to be the material cause of the world appearance, Padmapada has attributed 
more substantiality to avidy@ than have Sankara and Suresvara. Praka 
man, his commentator, has further emphasized this point by proving 
avidya to be a positive entity (bhüvarüpa) The avidyanumana (inference 
of avidya) in the Vivarana, which has often been cited by the later 
Advaitins, proves the positivity of avidyà, though avidya is directly 
as such by the saksin* and requires no inference to prove its 
ositive nature, avidyà is capable of being 
the material cause of adhyasa and of concealing the true nature of Brahman 
as infinite bliss. Maya, Prakrti, avyakrta, avyakta, tamas, Sakti, etc. are 
synonyms for this positive avidya. When the power of concealing (Guarana) 
is predominant, ignorance is called avidya, and when the power of projec- 
tion or transformation (viksepa) is predominant, it is called Maya. 

Avidya rests on pure Cit (Brahman), though practically it affects the 
Jivas who are constituted by the avaraga power of avidya. Thus, Brahman 
is both the visaya and the asraya of avidyà. Hence, it is evident that in 
many respects the Vivarana school of thinking had its origin in the Varttika 
school of interpretation, though it has also made much original contribu- 
tion to the interpretation of the Advaitic thought. According to Paiica- 
padika, Brahman is the root cause (müla-kárana) of the world, being the 
ground of all apparent transformation (vivarta).” But it is with Maya 
that Brahman is the material cause of the world. As Brahman is unchange- 
able (avikürin), it is actually Maya which is the material cause (uikàri 
upadana), Brahman may be called the avikari padana in the sense of 
being the ground. Vivarana is more clear on this point W hengt noes that 
Brahman together with the power of the indeterminable Maya is the cause 
“of the world, both material and efficient. Unity of the material (upadana) 
and the efficient cause (nimittakarana) of the world, which is a common 
doctrine with the Advaitins, is thus maintained by Vivarana. Prakasatman 
puts forward three alternative explanations with regard to the causality of 
Brahman, The first is that Brahman and Maya are the cause of the 
world jointly, like two threads twisted in a rope. ope Brenan 
which has Maya as Its power, is the cause of the wor d. y Thirdly, 
Brahman being the support of Māyā, which is the actual upādāna of the 


perceived 
` . 
existence. Being something of a p 


33 Paficapadika, I. 
2 Pajicapadiha-vivarana, T. 
?5 Paricapadika, I. 
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world, is the cause of the world.* The Jivas, according to Prakagatman, 
are but images of Brahman reflected on avidya as antahkarana (mind) and 
samskara (mind in a causal condition). The reflected images, according to 
Padmapada and Prakasatman, are not different from the original (bimba) 
Brahman and are therefore real as Brahman," though not real in the 
form of reflected images. This theory of reflection is called the Prati- 
bimbavada as contrasted with the Abhasavada of Surésvara. But I$vara is 
not a reflection, as Suresvara holds, but Brahman in the aspect of being the 
original (bimba-caitanya) of reflections which constitute the Jivas. Avidya, 
being supported by Brahman, manifests itself as two powers, knowledge 
(jfiana-$akti) and activity (kriya-jakt?). As jüana-sakti it manifests itself in 
the antahkarana as manas (mind), buddhi (intellect), and ahankara (egoity), 
and as kriyā-śakti as the prana (vital force). It is in association with these 
that the’pure self is falsely regarded as the Jiva, the karty (doer of actions) 
and bhoktr (enjoyer of experiences). 

Later epistemological developments, which are found in Vedanta- 
kaumudi of Ramadvaya (a.p. 1300) and in Vedanta-paribhüga of Dharma- 
rajadhvarindra (A.D. 1600), have their foundation and starting point in 
the writings of Padmapada and Prakasatman. Immediate perception 
(aparoksa) of an object, according to Padmapada, is its contact with con- 
sciousness** through the transformation of antahkarana which has the 
natural power of being connected with consciousness? The antahkarana 
(mind), says Prakasatman,.goes out to the position of the object and is 
transformed into its likeness, connecting the object with the consciousness 
limited by the antahkarana. "Though there is some manifestation of objects 
(arthaprakasa) in indirect cognitions like inference and others, there is no 
immediacy in them for want of such contactual relation of antahkarana. 
Thus the pure self (Atman) with the limitation produced by the transfor- 
mation of antahkarana (or the ego with the consciousness limited by it) is 
the knower (pramatr).°° 

Another original contribution of Padmapada and Prakafitman is 
their definition of falsity (mithyatva) attributed to this world (prapafica) by 
the Advaitins. According to Padmapada, the world is false in the sense 
that it is different both from what is sat (existent) and what is asat (non- 
existent); Anything that is neither existent nor non-existent is false. 
Prakasatman explains this definition and adds two others, viz. (1) whatever 
is destroyed by true knowledge is false; and (2) whatever can be negated 


°° Paficapadika-vivarana, Y. 
a Pajicapadika, I. 

*Tbid., T. 

2 Pañcapādikā-vivaraņa, I. 
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for all time on its own ground or support where it was known to exist, is 
false. The first is simple, but the second needs a little elucidation. An 
illusory ‘silver’ ($ukti-rüpya) which is false, is always absent and therefore 
can be negated on its own support, the oyster shell (śukti). In the subse- 
quent understanding, ‘It is not silver’, the illusory ‘silver’ is negated for 
all time (past, present, and future) on the very shell where it was known 
to exist. The world appearance is false to the Advaitins in the sense that 
with the final realization of Brahman it is negated on its own ground 
(Brahman). : 

With regard to points like the nature of the cessation of avidya, the 
nature of final emancipation (mukti), the efficacy of karma in the scheme 
of liberation, and the capacity of sabda (Vedic sentences) to produce imme- 
diate cognition of Brahman, the Vivarana school has accepted the views of 
the Varttika school of interpretation. As regards the injunction ‘Srotavyah’, 
the Vivarana holds.the view of niyamavidhi of vicara (discussion), which 
requires that one must persist in holding discussion on Brahman. ‘The 
first sūtra of the Brahma-Sitra ‘/lthato-Brahmajijnasa also suggests that 
one should hold discussions on Brahman for the purpose of jñāna (realiza- 
tion). The word jijiasa means vicüra by implication (laksama) and not 
the desire to know, for a desire cannot be commanded by an injunction. 
Another important point is that there is no antagonism ‘between avidya 
and self-shining Brahman,” which is the locus and the revealer of avidya 
(ajianüvabhüsake). It is the knowledge of Brahman (Brahmajnana) which 
is antagonistic to and destructive of avidya. Though avidya is one, the 
Jivas are many owing to the plurality of antahkaranas which are the 
adjuncts of the Jivas. ` prakagatman holds a long discussion on the theory of 
reflection (Pratibimbavada) which he supports in preference to the 
Avacchedavada (the theory of limitation) which he refutes with sound 
arguments that have been accepted by most of the later Advaitins. 


THE SCHOOL OF VACASPATI 
840) who is renowned as an independent 


commentator on all the systems of philosophy (sarvatantra-svatantra), is the 
author of Bhamati, the most celebrated commentary on the Sankara-bhasya 
of the Brahma-Sütra. Besides his celebrated commentaries on Samkhya- 
harika, Yoga-bhasya, Nyayavaritika, Vidhi-viveka, ene another work of his, 
on Advaita Vedanta, is a commentary on Mandana's Brahmasiddhi, viz. 
Tattva-samiksa, the text of which is not available yet. He attempted to 
maintain his loyalty to Mandana's views, as far as he could harmonize them 


Vacaspati Misra (circa A.D. 


‘Ato na cidatrayata-virodhah." 
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with Sankara's. Vacaspati's admission of the Jivas as the support of igno- 
rance, of the incapacity of abda to produce immediate cognition, and some 
other views are a direct heritage from Mandana. The most celebrated 
commentary on Bhamati is the Vedanta-kalpataru by Amalananda (thir- 
teenth century), on which there are again two commentaries, Kalpataru-part- 
mala by Appaya Diksita (a.p. 1550) and Abhoga by Laksminysithha (seven- 
teenth century). There are also many other commentaries on Bhamati like 
Rjuprakasika, Bhaümati-vilasa, etc. which are all included in the Bhamati- 
prasthana (the Bhamati line of interpretation). Svayamprakasananda 
(A.D. 1600), who is the author of a commentary on the Brahma-Sütra, called 
Vedanta-nyaya-bhitsana, also belongs to this school. According to Vacaspati 
Miéra, Brahman is the material cause of the world, not as the locus of 
nescience but as the object of nesciences supported by individual souls, 
Maya being only an accessary cause. According to some interpreters (e.g. 
Madhusüdana in his Siddhanta-bindu), Vacaspati’s view is a type of subjec- 
tive idealism, the Jivas, with avidyà abiding in them, being the material 
cause of the world, which is different for each individual. But Amalananda 
has refuted such interpretation in his Kalpataru. In Bhümati (1.4.23) 
Vacaspati clearly states that Brahman (Isvara) is both the material (upādāna) 
and the efficient cause (nimitta) of the world. Of course the word Brahman 
here means Brahman which is particularized by being the object (visaya) of 
the nésciences. It is, according to Vacaspati, I$vara who is the one pole of 
the nesciences, the other pole being the Jivas, the supports (@raya) of the 
nesciences. Appaya Diksita also states clearly in his Siddhanta-lesa- 
sangraha that, according to Vacaspati, Brahman, who is the object of the 
nesciences, is the material cause of the world and avidya is only an accessary 
(sahakarin). Amalananda also holds ajñāna to be an accessary when he 
States nescience to be nimitta or the bija in moulding the world (jivajfianan 
jagadbijam). 

This interpretation militates against the Drsti-srsti-vada (Vedantic 
solipsism), which holds the Jiva with its nescience to be the material cause 
and creator of the world appearance, which does not exist outside the 
perception of the Jiva (or Jivas). 


But there are certain elements in Vacaspati’s views which tend tow 
some sort of idealism. His advocacy of the pluri 
the Jivas as the loci of nesciences leads to the plurality of the world—a 
different world for each Jiva. "Thus for the different Jivas there are 
different worlds, though they are similar to a great extent. 


rate à It is owing 
to this similarity that the experiences of different individuals are similar, 
though the objects are different. 


ards 
ality of nescience and of 


Avidya or ajnana, according to Vacaspati, 


cannot abide in Brahman 
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which is of the nature of knowledge (vidya).** It must be supported by 
the locus of the jfana (cognition) by which the ajiiana is to be destroyed. 
Thus the Jivas, being the loci of jrana, are also the loci of ajrana. 
Nescience, being the adjunct which separates the Jivas from Brahman, 
cannot be one, as Padmapada and Suregvara hold. There must be a 
plurality of nesciences supported by the different Jivas. The charge of 
mutual dependence does not stand, as both the Jivas and the nesciences 
are beginningless. When the ignorance in one soul is sublated by the 
realization of the true nature of the soul, the nesciences in other souls still 
remain to limit in them the unlimited Brahman, to make them feel like 
scparate entities moving in bondage. Thus, Vacaspati is more inclined 
to the theory of limitation (Avacchedavada) with regard to the appearance 
of the Jivas. But, in Bhamati, Vacaspati has described the Jivas as reflec- 
tions also. On this point his view may be regarded as syncretic as in the 
case of Sankara. But Appaya Diksita, in his Parimala, holds that Vacaspati 
is in favour of the theory of reflection, which, according to him, is the final 
import of the Brahma-Sütra. : : 

In the introductory verse of Bhamati, Vacaspati refers to two kinds: of 
the indeterminable avidya. One is the psychological avidya in the form: of 
bhrama-saniskaras (error impressions) ; and the other is the primal, positive 
avidyà? which produces these beginningless series ot delusions and 
sarisharas. The latter is called mülavidya or the karanavidya: (primal 
nescience) which produces the former which is tulavidya or karyavidya 
(derivative nescience). These derivative individual ignorant s a remoy- 
able by the cognition of the true or real objects, while the ping pror 
is destructible only by the realization of its object, viz. ra hman. = 
duality of avidya and the plurality of the primal pa s : 
distinctive features of Vacaspati’s philosophy. Though the disso! ution o 
nescience is not different from the only reality (Brahman) which is alteady 
in us, yet it is to be achieved anew, just like an acquired but forgotten 
tr : . 

p performance of rites is necessary to purify j i and 
thereby kindle the desire for realization (ieiuno. T us pome s 
remote cause (aradupaharaka) of knowledge and ae A P t E e 
accepts the view of Suresvara. But where | he distinctly di x a 
Sureśvara, Padmapāda, and others, is regarding the means S i e T 
realization. Sabda (Vedic texts), according to A eg an lec er e 
immediate cognition (perception). It is the mind or the Vie (bud hi), 
purified and stimulated by meditation, which produces the final intuition 


? Bhamati, I. 4. 3. 
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or knowledge of Brahman, though the Vedic texts help the mind to 
a great extent. Immediate cognition, mental or external, requires a sense- 
organ to produce it ; and the mind is the sensc-organ which produces the 
final perception of Brahman. This view also is a heritage from Mandana 
and is opposed to the views of the author of Vivarana and others who do 
not hold the mind to be a sense-organ or the means (karana) to the final 
realization. The dictum ‘Srotavyah’ does not mean any sort of obligatori- 
ness, as others hold, because it is not at all an injunction (vidhi), though 
it has the semblance of an injunction. It cannot be a vidhi, as it is but 
a restatement (anuvada) of what we can know by our common sense. 


VIMUKTATMAN'S VINDICATION OF ADVAITA 

Istasiddhi is the third of the four celebrated siddhi works. Islasiddhi 
by Vimuktatman (tenth century) is perhaps the first work of the Advaita 
Vedanta which adopted the method of establishing non-dualism predomi- 
nantly by refuting others’ views (khandana) and also by strongly main- 
taining the indeterminableness (anirvacaniyalva) of May and all its 
products. It has also displayed great mastery over the art of dialectics. 
Later on these special features were greatly developed by Sriharsa (twelfth 
century), Citsukha (thirteenth century), and others renowned as great 
polemics in the Advaita Vedanta. According to Vimuktātman, Brahman, 
who is of the nature of consciousness (anubhiiti) and infinite bliss, is the 
canvas on which the illusory world has been painted. Brahman is the 
ground cause and Maya is the stuff of the world. The world is an appa- 
rent transformation (vivarta) of Brahman. Anubhūti is the ultimate reality. 
It is the eternal, pure consciousness. Everything else, which is illumined 
by it, is matter (jada) and mutable. But this difference between the illu- 


mining principle (drs) and the illumined (drs$ya) is 
illusory. 


also empirical and 
Difference (bheda) is not the intrinsic nature of entities? But 
if drśya (matter) is not different from dr$ (conscious principle), it is also 
not identical with drs, which is the eternal, ultimate reality. "Thus, matter 
is ncither different nor non-different from the reality. It is indeterminable 
(anirvacaniya). Refuting the different thcorics of crror—alma-khyali, 
akhyati, anyath@-khyali, and asat-khyati, Vimuktütman vindicates the theory 
of anirvacaniya-khyati which holds the object of error to be an illusory 
creation (pratibhasika), private to cach self, but not a subjective mental 
creation. It is indeterminable as existent (sat) or non-existent (asal), like 
avidya and bhrama (error)?* His view regarding avidyà is that it is 
?! Istasiddhi, I. 
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supported by Brahman which is the only possible support of avidya, because 
everything clse, being itsel£ a superimposition of avidyà, must imply some 
other support." The content (visaya) of avidyà is also none other than 
Brahman (Cit), because the knowledge of Brahman can destroy only that 


ignorance which has Brahman for its content. Unlike other Advaitins 


who hold that in jreanmukti ignorance is totally destroyed by Brahmajnana, 
though owing to the karma momentum (sariskara) the body persists, 
Vimuktatman holds that a trace of ignorance (avidyü-le$a) also remains 
with the prürabdha which holds the body till final emancipation 
(videhamukti) is attained. 

The most distinctive feature of Vimuktàtman's view is regarding the 
nature of the cessation of avidya. At first he holds it to be an entity of a 
fifth kind, other than sat, asat, sadasat, and anirvacaniya.? Cessation of 
avidya cannot be sat (real). as such a view would hurt Advaitism. It cannot 
be asat (non-existent), as then it would be never achieved. It cannot be 
both sat and asat, these being contradictory. Nor can it be anirvacaniya 
(indeterminable), as it is the negation of the anirvacaniya avidya. Thus it 
must be of a fifth category other than these. But in the last chapter of 
Tslasiddhi, where Vimuktatman deals with this problem exclusively, he 
admits the cessation of nescience to be as indeterminable as nescience 
itsclE. "The destruction of the false entity must also be false. Everything 


other than Brahman is false and indeterminable. 


ANANDABODHA'S VIEWS 


Anandabodha (cleventh century) is the author of three works, viz. 
Nyüya-inakaranda, Nyaya-dipavalt, and Pramana-mala, of which the first 
4 multiplicity of selves as 


is the most celebrated. In this- he refutes the 

advocated by the Simkhya philosophy and the apparent difference of objec- 
tive entities, Differences are not in the nature of things. Everything other 
than Brahman is false owing to its being perceived (dysyatva). This 
dríyatva has been accepted by the later Advaitins as a probans (hetu) to 
infer the falsity of the world. Anandabodha adds a new definition of falsity 
as being different from the real (sadbhinnatvan mithyatvam). — Avidyà, 
Which is neither negative nor positive, is supported by Brahmau. Thus, 
avidyā is positive in the sense that it is non-negative: — He has proved 
uncompromisingly that cessation of avidya is an uiy of a Bich, category. 
It cannot be sat like Brahman or asat like the hare s horn, or sadasat which is 
contradictory, or anirvacaniya which implies avidya. Brahman is self- 
shining consciousness. Consciousness, which is one and unlimited, is 
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called cognition when limited by objects as its adjunct. When the adjunct 
(object) falls off, the consciousness remains as a homogeneous whole, which 
is the self-shining supreme Self. 


TENTH AND ELEVENTH CENTURY ADVAITINS 


The tenth and eleventh centuries produced more writers on Advaitism ; 
but their works contain very little that is original. One of them, Gangapuri 
Bhattaraka, the author of Padartha-tattvanirnaya, is known for his view 
that Brahman is the changeless stuff (aparinimi upüdüna) and Maya the 
mutable stuff (parinámi upadana) of the world. It is for this reason that 
both. existence (sattva) and insentience (jadya) are found to persist in the 
world. Another is the author of Prakatartha or Prakatartha-vivarana, a 
commentary on the Sankara-bhasya of the Brahma-Sütra. He has drawn a 
line of distinction between Maya and avidya. Maya, which is the material 
cause of the world, is one and all-pervading. Avyidya is the limited part 
of Maya; it is the individual ignorance, different for each soul. The 
reflection of Brahman in Maya is I$vara, and the reflections of Brahman 
in individual ajfianas are the Jivas. Thus Maya and avidyà (ignorance) 
are the conditions or adjuncts of I$vara and the Jiva respectively. The 
epistemological principles enunciated by Padmapada and Prakasatman 
were greatly developed by the author of Prakatartha. He defines cognition 
as a transformation of the mind which manifests consciousness. The mind, 
which is made predominantly of the cognitive element (sattva-pradhana), 
is extended like a stream of light to an object and is transformed into the 
likeness of the object. The self-shining consciousness is reflected upon the 
transformed mind, revealing the mind with the object. Thus it is the 
union of the object with the seif-luminous consciousness that leads to its 
perception. Such union does not occur in the case of mediate cognitions 
like inference etc., because there the transformation of the mind takes place 
within, without any actual contact with the object. Rāmādvaya and others 
were much influenced by the views of the author of Prakatartha. 

In the eleventh century, one Kularka Pandita propounded his peculiar 
modes of logical syllogism, called the mahavidya anumana. Citsukha, 
Amalananda, Anandajfiana—all refer to these mahavidya sylogisms in their 
writings. Bhatta Vadindra, an Advaitin of the thirteenth century, wrote 
his Mahavidya-vidambana evidently to refute the mahavidya sylogisms. 
Opposition to Advaitism ca 


me also from the Vigistadvaita schools of the 
Vedanta associated with the names of Srikantha and Ramanuja. The 
Advaita doctrine of indefinableness (anirvacaniyatva) was losing ground 
before the vehement efforts of the logicians, whose main purpose was to 
prove that whatever is knowable is definable and real 
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SRIHARSA'S POLEMICS 

Sriharsa (twelfth century) was the author of many works of diverse 
interests, some of which have been mentioned in his Naisadha-carita. But 
his celebrated philosophical work is Khandana-khanda-khadya which 
literally translated. means 'the sweets of refutation' or 'the tonic of 
refutation’. The work aims .t establishing the pure self-shining conscious- 
ness (Brahman) as the only reality by refuting all arguments put forward 
by the Naiyayikas and the Vaisesikas to support the reality of the pramanas 
(the means of valid cognition) and the prameyas (the objects of valid 
attempts to prove that all empirical experiences and 
their objects are but conventional relative truths, having no ultimate 
reality in them. This negative method of destructive cxiticism (khandana), 
originally started by nihilistic Buddhist philosophers like Nagarjuna, 
Candrakirti, and others, was first avowedly applied by Sriharsa in the 
field of the Advaita Vedanta and was followed by Citsukha, Ananda Giri, 
and others. Though mainly occupied in refuting the definitions of the 
logicians, Sriharsa has also criticized some views and definitions of the 
Mimiarisakas and the Buddhists. He admits th: si silarity of his phi- 
losophy to that of the nihilists (Sünyavadins) ; but he promptly points out 
the difference too, saying that while the Buddhists hold everything to be 
indeterminable and false, the Brahmavadins (Vedantins) hold knowledge 
(vijiiana) to be self-evident and real ;?? that while the former hold that the 
world does not exist outside cognition, the latter assert that the world, 
though indeterminable as sat or asat, is different from cognition. 

Sriharsa proceeds to refute the categories (padarthas) established by 
the Nyaya and Vaisesika philosophies. According to them, it is by 
testimony (pramana) and definition that the categories or things are 
established (laksana-pramanabhyam vastusiddhih). The reality of pramana 
(the means of right cognition) is untenable, because prama (right cognition) 
and its means (karana) are indeterminable.*” Pramā cannot be defined as 
knowledge of the real nature of an object, because the real nature is not 
determinable. Nor can right cognition be defined as correspondence of 
the cognition with its object," because such correspondence, which means 
similarity, is also impossible to be determined. Similarity in certain points 
may be found even in the case of errors. All other possible definitions of 
pramā like proper discernment, defectless experience, uncontradicted 
experience, etc. are all untenable. Instrumentality (karanatva) is also 
indefinable, as is the operative function (vyapara) which is said to 


experience). Sriharsa 


ae Khandana-khanda-khadya, I. 
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constitute the definition of the instrument (karana). Thus Sriharsa refutes 
being (bhavatva) and non-being (abhavatva), the general categorics of the 
logicians, on the ground that b/iava cannot be defined as existent by itself, 
because abhava also exists. If abhava is defined as negation of bhava, 
bhava is no less a negation of abhava. The Nyàya definition of dravya 
(substance) as gunasraya (the support of qualities) or samavàyi-karana 
(Gnhering cause) is also untenable. Even a quality like colour is known 
to be the support or the inhering cause of qualities (viz. number) when 
we think of one colour or two colours. After refuting the Nyaya defini- 
tions of quality (gura) and universals (s@manya), Sriharsa refutes the Nyaya 
concepts of relation like adharatva (subsistence) and visaya-visayi-bhiva 
(subject-object relation). The definition of cause as immediate antece- 
dent is also faulty, since no cause other than the causal operation 
(vyapira) is immediately antecedent. He refutes the definitions of percep- 
tion, inference, invariable concomitance (vyapti), and other allied matters. 
The definitions of all thé different fallacies have also been refuted. It 
must be understood that by refuting the definitions, Sriharsa has only 
denied the ultimate reality 'of things or the categories, but not their 
practical value. He does not deny the apparent difference of things, nor 
the practical validity of the pramanas.'? Perceptions, being concerned 
with and limited to present individual things, are not competent to negate 
the universal ultimate reality of oneness. Thus Brahman alone is the 
reality, the world of difference being all indcterminable. 


CITSUKHA'S ELUCIDATIONS AND REAFFIRMATIONS 
Sriharsa’s work, Khandana-khanda-hk 
which those by Anandapürna and Sankara Migra are the most current. 
Citsukha, who was a prominent follower and comment 
probably lived in the carlier part of the thirteenth cen 
„author of many important commentaries, 
on the Brahma-Siitra-bhasya of Sankara, Abhipraya-prakesikai on Mandana's 
Brahmasiddhi, Naiskarmyasiddhi-tika on Sure$vara's Naiykarinyasiddhi, and 
the commentaries on Anandabodha's Nyaya-makaranda and Sriharsa's 
Khandana. But his most important indep i 


n _ But endent work is T'attea-pradipikü 
or Citsukht which was commented on by Pratyagbhagavat in his Nayana- 
prasüdini. In this work, Citsukha -exerts himseif not onlv to refute the 
Nyaya and Vaisesika categories as Srih i 


[ i arşa has done, but also to establish 
some of the fundamental points of the Sankara Vedanta by carrving c st a 


subtle analvsis and i pr i de ; 
subtle ysis and interpretation of them. He interprets the Advaita 


hadya, has many commentaries of 


ator of Sriharsa, 
tury. He is the 
such as Bhisyabhava-prakasika 
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concept of the seléluminosity (svaprakasatva), the concept of the Self as 
consciousness, the nature of avidya, the nature of falsity (of the world), 
the nature of illusion, realization o£ Brahman, jivaninukti, final liberation, 
and such other points. 

The Vedantic concept of self-luminosity was claborately analysed by 
Citsukha and formally defined as that which, without being an object of 
cognition, can be immediately experienced or intuited. This definition 
docs not apply to anything other than the Self which is sclf-luminous 
consciousness. lt is only the Self that is clearly distinguished by this defini- 
tion, as the Self is not an object of cognition, being consciousness itself. 
it would require another consciousness 


If it were cognized like an object, 
a vicious unending series. On the 


to reveal it, and would thus involve 
other hand, if this Sclf were not sclf-cffulgent, the world would turn blind, 
there being nothing to reveal it. This definition also excludes the Bud- 
dhistic concept of self-vevelation, which implies revelation of consciousness 
by itself£ (svavisayalva), which, according to the Vedantins, is a contra- 
diction, as it holds the same thing as subject and object simultancously. 
The Self is of the nature of consciousness as it is also immediate without 
being the object of any cognition." Citsukha givcs his definition ot falsity 
as the non-existence of things in that which is supposed to bc their stuff or 
locus.5 ‘The falsity (mithyalva) of illusory silver is its non-existence in 
the mother of pearl which is considered to be its locus. The world is also 
false, i.c. it docs not exist in its locus Brahman, though it exists empiri- 
cally. Citsukha proves the falsity of the objective world (dríya) also, by 
and falsity of the subject-object relation. 

Avidya or ajnüna is a beginningless positive entity. It is called positive 
only in the sense that it is not negative. It is not the negation or absence 
of knowledge. Ignorance is not perceived by any sense process but is 
directly perceived by the sclĖshining consciousness (saksin). ; Just before 
the cognition of an object there is ignorance covering the object which is 
ve sülsin as having been unknown (ajiatataya). “Thus 
all things are objects of the witnessing consciousness (saksin) either as known 
or as unknown." The sākşin, according to Citsukha, is none other than 
the pure Brahman which is in the Jiva as its unchanging background. 
Citsukha explains error as the experience of a false presentation of an 
indeterminable nature (anirvacantya-khyal!). He refutes the Prabhak ra 
theory of akhyāti which means that 1 crror there is onya mental omission 
(asarısargāgraha) and not an act of commission. He refutes time (kala) 


showing the inexplicability 


then experienced by tl 


** Citsukht, Y. 
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i i it. Such is also 
as a separate category, as there is no testimony to prove it 
the case with space (di. 


$. Our knowledge of space E dole LE es 
relativity. The numbers two, three, etc. are also en d tut 
Things are by themselves one and single. Thus Citsu po 
gories of Nyàya and Vaisesika, like dravya, guna, etc. to P E 
nableness and falsity of the world. On fundamental poin Sperre 
nature of avidya, the nature of its cessation,** the dnd o m e is 
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i (fourteenth century)-who is well odia 
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antins as a commentator on all the bhasyas of Sankara, is also 


tharsa and Citsukha. In his Vedanta- 
Vaisesika categories like dravya, 


nu, jati, Samavaya, etc. In his conclusions 
ions of the Advaita Vedānta, he has followed his prede- 


Avidya or aĵñāna, which is an indeter- 
minable false entity, must be the stuff of this false world. Ajñāna is one 
and is supported by Brahman. 
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€ great Vedic commentator), who 
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2 
ned philosophica] Compilation Sarva- 
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als with different Vedantic 
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Paíicada$;, 1n its fifteén 
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stating that the former (svayam) is common to all persons (first, second, 
and third) while the latter (aham) is not so, being confined to the first 
person only. Unlike Suresvara and Sarvajnatman, Vidyaranya holds the 
saksin to be a fourth kind of the one consciousness, the three others being 
Brahman, Isvara, and the Jiva. In a separate chapter he deals with the 
nature of the saksin as the substratum (adhisthana) of the illusory imposi- 
tion of the two kinds of bodies, the gross and the subtle, of which it is the 
unchanging witness. Vidyaranya draws a line of distinction between Maya 
and avidya which are adjuncts to Isvara and the Jiva respectively. Both 
Ivara and the Jiva are reflections of Brahman. 

Another important figure in the fourteenth century is Ramadvaya, the 
author of Vedanta-kaumudi and its commentary Vedanta-kaumudi- 
vyakhyana. This work is celebrated for its contribution to epistemological 
speculations as well as for its merits in interpreting the Advaita conclusions. 
Later in the seventeenth century, Dharmarajadhvarindra wrote his 
Vedanta-paribhasa with similar epistemological discussions, which differed 
from Ramadyaya’s on some points. In defining right knowledge (prama) 
Ràmadvaya has accepted the theory of correspondence. A cognition which 
corresponds to its objects is a right one. This is quite different from the 
definition given by Dharmaraja, with whom right knowledge must have 
for its object what was previously unknown and what cannot be contra- 
dicted. ‘Thus, Ramadvaya’s definition is more realistic than that of 


Dharmaraja. The pure consciousness limited or conditioned by the 


antahkarana (mind) is the knower (pramatr), and it, being connected with 


the object through mental modification (vrtti), becomes one with the object- 
consciousness (i.e. consciousness limited by the object). Thus both the 
subject and the object, being connected in the same cognitive function 
(urtti), are revealed in the cognitive consciousness connected as This is 
known by me’.!* Vriti (cognitive operation) breaks through the veil of 
avidya which covers every object superimposed on consciousness by avidya. 
Thus, unlike the view of Anandajiiana, there ates NDAD ECAA a 
ajfiana veils as there are cognitions, each cognition removing only one 
ajfiana. The problems of the origination of validity in knowledge and the 
awareness of validity have also been discussed by Rāmādvaya and Dharma- 
rāja. Validity (prāmāņya) is produced in a cognition spontaneously 
(svatah), i.e. it is not derived from any source other than the conditions 
of a cognition. Awareness of the validity is also spontaneous, i.e. every 
cognition is known as valid if it is not invalidated by subsequent knowledge 


48 Vedánta-kaumudi, *Vrtterubhayasamlagnatvacca tadabhivyakta-caitanyasyapi tathütvena 
edanta- Faget a 
mayedar viditam iti samslega-pratyayah. a 
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of a defect (dosa). But the invalidity (aprümanya) of a cognition is m 
duced by defects (distorting clements) and is known by a subsequen 
knowledge (inference etc.). 


PRAKASA 


DA'S SOLIPSISM 

One of the most striking figures among the post-Sankara Advaitins is 
Prakasananda (fifteenth century or the earlier part of sixteenth century) 
who propounded in his Vedanta-siddhanta-mukiavali (commented upon by 
Nānā Diksita) the doctrine of Drsti-srsti-vada or Vedantic solipsism, the 
germs of which are to be traced to the Writings of Gaudapada, Mandana, 
Vacaspati, and even to some Statements of Sankara,” While in the hands 
of Satikara’s followers the false world was growing more and more real 
with Maya as its material cause, Prakasinanda's doctrine Was a strong blow 
to the growing Vedantic realism. To Satikara and his followers, the world 
is as real as the subject (mind). But to Prakasananda the world is nothing 
more than its perception (drstireva srslih). Everything other than Brahman 
is perceptual (pratibhasika), having no existence outside perception 
(ajnatasattza). Avidya (nescience) is one, and there is only one Jiva who 
feels bondage through ignorance in this world, Which exists only in his 
perception and only at the time of his Perception. There is no grade of 
existence called z dvaharika (phenomenal), The world should be regarded 
as false and pratibhüsika as the "shell.silyey" (shell mistaken for silver). 
dvidya (ignorance) has both for its Support and its object the pure Self 
which, having achieved individuality (Jtvabhava) through the adjunct of 
ignorance, conceives this consisting of gods, animals, etc., 
all being as imaginary as in a dream. The seeming plurality of Jivas is 
due to the plurality of bodies, The one infinite Self, which is of the 
nature of sel luminous Consciousness ang bliss, has imagined itself to be 
a Worldly Jiva through its own ignorance, When, again, this Jiva hankers 
after freedom, it resorts to the Prescribed means of Sravana cte., all imaginary 
Prakasananda Supports Ekaiivavz Jiya s tie woud remains, "Thus, 
PI ajivavāda (the ‘sol Or oneness of the Jiva) 

idealism (Drsti-s sti-vàda). 
to be the cause (stuff) of i LB Mn En he holds apa 
“amnot be à cause, Brahman is Said to he the : xy oe a agri 
© cause of the world only due 


universe, 
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to Its being the ground or locus of avidya.** The world is only an apparent 
transformation (vivarta), a seeming duality experienced by Brahman. In 
reality the world docs not exist, hence it cannot be experienced at all. 
The theory of transformation is also a plea put forward for the satisfaction 
of the ordinary intellect. From the view-point of the Upanisads, Maya 
and the world are as non-existent (Luccha) as is the hare's horn. He also 
refutes the theory of jivanmuhkti on the ground that no prarabdha (karma 
that has begun to bear fruit) or trace of ignorance can persist after self- 
realization, A Vedanta teacher, though he is an illusory production and 
not a mukta (liberated), may instruct and lead to truth, just as the Vedas 
do.: He speaks of the ultimate reality as neither dual nor non-dual, but 
as pure Self of the nature of compact consciousness. 


APPAYA DIKSITA OF THE BHAMATI SCHOOL. 

Appaya Diksita (sixteenth century), a versatile scholar and a syncretic 
Advaita writer, is the author of a large number of books of which Fedanta- 
kalpataru-parimala (a gloss on the commentary on Bhamati) and Siddhanta- 
leSa-sangraha (a compilation of the views of the different interpreters of 
Sankara Vedanta) are held in high esteem. Though a strong supporter of 
the Advaita interpretation of Sankara, he also wrote the commentary 
Sivarkamani-dipika on Srikantha's Saiva commentary on the Brahma-Sütra 
in which he has supported the doctrine of the qualified Brahman, Siva, as 


the highest entity. He says that the main interest of the Advaitins is in 


establishing the one undivided Atman and not in explaining the facts of 


the empirical world. 


MADHUSCDANA, THE DIALECTICIAN AND SYNCRETIST 

The most towering figure among the later post-Sankara Advaitins is 
:Madhusüdana Sarasvati (sixteenth century) who wrote a large number of 
works, the chief among them being Advaitasiddhi, Advaita-ratna-raksana, 
Vedanta-kalpa-latika, besides his commentaries like Siddhanta-bindu, 
Sarkşepa-śārīraka-sāra-saùgraha, etc. But his masterpiece is Advaitasiddhi, 
the last word yet on the Advaita philosophy, which enabled Advaitism to 
withstand successfully the vehement attacks from the great logician and 
dualist Vyasa Tirtha, the author of Nyayamrta. Advaitasiddhi has at least 
three commentaries, the chief being the Laghu-candrika by Brahminanda 
Sarasvati. Vyasa Tirtha refutes the definitions and arguments of falsity 
presented by the Advaitins. So at the very beginning of 4dvaitasiddhi, 


= Vedanta-siddhanta-muktavalt, ‘Brahmājňānāt jagajjanma Bralimano'karanatvatah, adhi- 
stha; -matr aranan Brahma giyate.’ m aes VA 
ithangtua- materna nta muktaodll, ‘Kalpitopyupadesta syat yathasastramn saniadiset.’ 
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aam. r ly supports 
Madhusüdana refutes the objections of c a in i EP alle s 
all the five definitions of falsity enunciated B a on p 
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one may not go against the existence he other. Both reality and 
falsity are absent in the € the hare’s horn, just as 


both the contraries cow. rse-hood (aSvatva) may be 
negated in an elephant, d falsity with regard to the 
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attributeless Brahman. Thus, just after the chapter where he strongly 
affirms the formlessness of Brahman, he indulges in a highly emotional 
description of his deity Krsna who, he says, is the ‘highest’ known to him. 


OTHER DEVELOPMENTS 


Kasmiraka Sadananda (seventeenth century) who was a great polemic 
and refuter of all the antagonistic doctrines and systems of philosophy, 
shows, like Madhusüdana, a syncretic spirit with regard to the theories of 
reflection and limitation in defining the Jiva, supporting both of them and 
stating that these theories do not much concern the Advaitins. In his 


excellent work Advaita-brahmasiddhi, Sadananda supports Ekajivavada 


(the theory of one Jiva) and Drsti-srsti-vada as the chief and final Vedantic 


conclusion. 

Besides the 
in almost every century, 
taries and. independent treatise 
made of V'edànta-nyaya-bhüsana by Svay 
Narayana Sarasvati which are commentaries o 
DBrahma-Sütra. 


authors and interpreters discussed above, there has been, 
a galaxy of Advaita writers who wrote commen- 
s on Advaita Vedanta. Mention may be 
amprakasananda and Varitika by 
n the Sankara-bhaüsya of the 


DISTINCTIVE FEATURES OF ADVAITISM 
Advaitism is not idealism, as the term is generally taken to mean. It 

is rather ‘Brahmanism’, if the term is allowed. Not only the objective 
world, but the subjective also isa superimposition (illusory construction) 
on.the subject-object-less pure consciousness which is Brahman. Fully, 
conscious of the impossibility of explaining the manifold world by one 
attributeless Brahman, it refers to Maya, an indeterminable false principle, 
which must be the cause of the indeterminable world appearance and the 
cause of errors and falsities. It is only Maya that explains all facts and 
phenomena, which are also indeterminable when thoroughly analysed and 
examined. Maya is a neither-existent-nor-non-existent entity, and therefore 
does not affect the non-dualism of the absolute reality, Brahman. It is the 
source of relativity—time, Space. and causality. | It does not exist at all 
from the standpoint of the Absolute, though it is indeterminable (anirva- 
caniya) from the standpoint of reason. Pure Consciousness (Cit, Brahman) 


is the absolute ground which cannot be doubted or denied. 
imed the freedom of the soul of man and dis- 


Advaitism has proclai SEU s e e 
covered its immense potency and possibility. By declaring the individual 
has placed the soul above everything else. 


soul (Jiva) as Brahman, it : 
Although theistic, Advaitism has shifted the centre of gravity of Indian 


thought from an external God to oS soul of man. In addition to its 
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sublimity and uniqueness, Advaitism is ‘an accommodating doctrine’ (Nirvi- 
todhavada), as the great master Gaudapada calls it. It can accommodate all, 
placing each in its proper place in the panorama of world thought, leading 
all to the ultimate reality of Oneness. It is this spirit of accommodation 
and synthesis which places the Vedanta on a glorious pedestal and claims for 
it the status of the world philosophy of the future. 
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T HE Bhagavata purports to be only one among the various Samhitàüs or 
compilations which have been handed down by word of mouth in the 
form of folk-songs, ballads, hymns, and instructions, current among the 
masses as well as among kings. The compiler of the Bhagavata takes 
Sri Krsna's life and teachings as the quintessence of all scriptures. ‘Though 
the book deals with the five topics which characterize the Puranas, its 
main and central theme is God. ‘The stories are meant only to illustrate the 
principles and way of life of the Paramahamsas or people who see God in 
everything and renounce all worldly ambition for the sake of the enjoyment 
of the love and service o£ man as the highest manifestation of God. 
PHILOSOPHICAL OUTLOOK 

The Bhagavata is a gospcl of divine life and not a text-book of systematic 
philosophy as ordinarily understood. Its philosophy is based upon the 
actual direct experience of the absolute Reality attained in the first instance 
by Sri Krsna in a state of superconsciousness and afterwards corroborated by 
the similar experiences of a host of his disciples. This actual direct 
experience of the absolute. Reality is known as wéjfidna and the rational 
philosophy built on it as jrana. A } 

This philosophy has its theoretical as well as its practical aspects, 
known respectively as Brahmavāda and Bhāgavata Dharma. From the 
standpoint of vijnana it is admitted by all teachers that Bhagavat is the 
only absolute, independent Reality ; and dharma, the means of realizing 
Him through complete surrender to His grace. Both the aspects are non- 
dualistic from the standpoint of vijnana, and dualistic from that of the 
relative knowledge gained in the other three states, viz. of waking, dream, 
and dreamless sleep. 

The essence of this philosophy 
absolute Reality and that the who 
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those of Western theism. Whereas in the latter, God, man, and the world 
are always different and separate, the theism of the Bhagavata insists that 
all these are one in vijñāna, where there is no other real entity to be 
transcended or to be immanent in. The transcendence and immanence of 
God are predicated only in relative consciousness. E ë ] 
The Bhagavata accepts four pramünas as aids which point out this 
ultimate essence of the universe, viz. perception, inference, the tradition 
of the spiritual experience of saints, and the Srutis. ‘All these merely point 
to the essential reality of the non-dual Brahman onl 
capable of proving only the unreal and ephemeral n 
experienced in the three normal states of consciou 
actually prove the existence of Brah 
understandings. Brahman is self-eff 
no proof. Even the Srutis are incapa 
It exists as the very stuff and substrat 


y. They are primarily 
ature of the phenomena 
sness. ‘They can never 
man, but only help to remove mis- 
ulgent and self-evident and requires 
ble of describing or proving Brahman. 
um of phenomena and can actually be 
experienced by any practised, concentrated, and pure mind, by an analysis 
of the three states. Such an analysis shows that there is an inner witness 
of these three states which remains unchanged eyen in the midst of the 
change of states, and which alone can explain the fact of memory. of the 
three states. Every act of normal knowledge therefore involves also the 
knowledge of this pure Consciousness, It is this pure Consciousness or 
Cit that constitutes the rea , the cause and support of the 
universe. 


__ This basic, essential, and absolute pure Consciousness, as realized in 
vynana, is described in the text as the P 


Brahman, Purusottama, Aksara 
The Bhagavata calls it 


is, however, beyond 


limitations. It can be grasped or experi- 


It can be correctly 
neti, neti—not this, 
Maya and therefore 
ity. The text uses 
give the reader at 


regulating every 
T3 » Without Himself 
e 


PHILOSOPHY OF THE BHAGAVATA 


being in the least affected by the world process or phenomena. He is the 
parent, teacher, friend, and the Lord of the universe, wielding the infinite 
power, Maya, and yet ever gracious in bestowing upon His devotees all 
the fruits of their actions according to.their deserts, and leading them to 
the ultimate goal of union with Himself. He is the embodiment of infinite 
beauty, love, and bliss, of the highest goodness, holiness, and truth, and 
is the source, ground, and goal of all values. He takes whatever form His 
devotees desire to worship Him in, though at the same time He continues to 
be formless, He is therefore also described as the highest and the twenty- 
Form is sometimes described as being attributed 
ce of man for purposes of devotion, and some- 
times as actually assumed by God, just as He assumes the form of any other. 
object. At other times, again, these two ideas are combined:in a more 
comprehensive doctrine according to which the formless, attributeless God 
assumes different forms and attributes through His own Maya in order to 
bless the devotees according to their desire. Even the devotees themselves 
transcend these names and forms in their highest spiritual experience, and 
God shows His form to the devotees only temporarily and withdraws it 
afterwards, The emphasis of the text is on this personal God with form 
as more suited to love, devotion, and worship. : 

One such favourite ideal form of God and His attributes is described 
in the text symbolically on the basis of the experience of saints, and the 
Symbolism is explained. The personal God in this particular form is not 
merely an abstract imaginary entity but a concrete being. All their heart’s 
worship, love, and adoration were showered upon Him alone. The 
Psychological necessity of understanding the unknown only in te:ms of the 
known, the ontological fact of all creatures being im essence only God, the 
Sruti statement of the identity of Brahman with a realizer of Brahman, the 
traditional practice of worshipping the guru and men of realization as God, 
Sri Krsna's express declarations and demonstrations about His own divinity, 


the religious faith that God Himself is the only guru, and spiritual expe- 
riences of the saints in which God appeared to them only in the form of 
Krsna according to their desires and in which they merged into and emerged 
from the Absolute in samadhi—all these justify the conviction of the saints 
and devotees that not only was Krsna God, but God was none else than 
Krsna. In fact, it is only in response to the desire of the devotees of 

tening to His glories that the Bhegavata 


Krsna to purify themselves by lis ‘ 5 : e 
Was composed and narrated. The doctrine of vyūhas, wherein not only 


Sri Krsna but also His relatives were deified, shows how God was conceived 
nd Jantation of even the earthly Vrndavana 


only in terms of Krsna. The transp fe 
to the celestial regions and the idea of God enjoying His eternal dance with 
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the gopis there point to the same conclusion. It also explains why all the 
incarnations are treated as only avataras of Krsna. . 

No doubt this personal God is sometimes called Visnu, but the Visnu 
of the Bhagavata is only an idealized form of Krsna and is thus entirely 
different from the Visnu of the Vedas. Though this aspect is not unknown 
to the text, it gives Visnu a higher status as one of the trinity, functioning 
as preserver and protector and as identical with the Absolute in His highest 


State. As the highest personal God, one with the Absolute, Visnu is 
identical with the Siva of the Saivas. 


devotees of both Visnu and Siva. Rudra 
as vying with each other in recognizing 


The same Sages are represented as 
and Visnu are themselves described 
themselves in each other. 


BHAGAVAT AND AVATARA 
Bhagavat is one of the central concepts of the text. Etymologically it 
means ‘one who possesses or has realized bhaga’, which, derived from the 
root bhaj, implies, true to its Vedic sense, ‘the gracious Lord’, ‘the adorable 
One’, who loves to bless His devotees with the recovery of their lost 


icable to all rsis and holy men possess- 
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and therein lies. its 


term to both the 
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takes up the body only for his own sake, the avatara incarnates only for the 
sake of saving others. Whereas the former's body is still under the sway 
of his prarabdha karma, the latter has no such prarabdha at all. If God's 
manifestation as the universe and His omnipotence and grace are once 
admitted, there is nothing unreasonable in supposing that He can also 
assume a special and unique form as an avatara, fully retaining conscious- 
ness of divinity from His very birth. Though it is sometimes said that the 
purpose of the avatàra is the destruction of evil-doers, the so-called destruc- 
tion is only a poetical and allegorical description of the destruction of their 
wickedness by purifying their minds for the purpose of redeeming them. 
So, along with the virtuous, even the wicked are saved by being restored 
The real object of an avatara is therefore only to 
hem an aborable object wherein the glories 
d to which worship can be offered sponta- 
neously. It is only the avatara that sees both the Absolute and the 
manifested world simultaneously and can teach the world about the 
Absolute. Even the highest Vedantic truths would have remained but 
theories, had not God appeared as man and actually demonstrated how 
they could be put into practice and perfection attained here and now. 
Historically, the avatüra is a man of realization engaged in the service 
of the world. Many of the.avataras such as Sanatkumara, Narada, Narayana, 
Krsna, Prthu, Rsabha, and Pa -aguraima were actually the rsis (seers) of 
Vedic mantras. Even the apparently sub-human or semi-human avataras 
Were originally only certain rss of ancient days carrying the names of their 


Clans, some of these clans themselves being named after their totems. ‘Thus 
we find various ysis of Vedic mantras named after animals, birds, and fish, 
Sarpa, Kapota, Syena, Patanga, 


such as Rsabha, Sunaka, Syetasvatara, 
Matsya, etc. Many of the miracle stories and myths about some of their 
y only local traditions current 


achievements might have been originall 
among these clans, which were later given a spiritual colour and absorbed 


Into stories of the avataras. 
The number and seque 


to their natural form. 
protect all by placing before tl 
of God are fully manifested an 


nce of the avataras seem to have changed in 
the course of time. ‘Thus the earlier texts mention only ten, whereas the 


Bhagavata mentions about forty of them by name and believes that the 
avalüras are innumerable, like thousands of streams issuing from the same 
lake, overflowing its banks. it also forecasts future avataras. It 
enunciates the general law that no part of the world need suffer at any time 
for want of a saviour, as God is always ready to manifest Himself, at the 
right time and place, to restore spiritual equilibrium, Wherever and when- 
ever it is too violently disturbed. Some of these avatüras are called kalàs 
Or digits, some aritsas Or smaller Pe others amsamsas or fractions of 
. 2 
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parts, according to the degree of divine manifestation. While some are 
considered to be the actual birth of God, others are regarded as having only 
the divine afflatus or ãveśa temporarily. Krsna is considered to be the most 


perfect of all the avataras, and all the others, only partial manifestations of 
Krsna Himself. 


PURUSA 

‘Whereas the concepts of Bhagavat and avatara 
concept of Purusa is as old as the Rg-Veda. 
man in terms of the material universe must prove futile, as the objective 
universe can never be known without the help of consciousness, which, 
however, is self-evident and self-effulgent. The highest and purest form 
of this consciousness is available only to man. Having no direct knowledge 
of anything except himself, whatever knowledge of the external world he 
has, is, according to the principle of apperception, only in terms of himself. 
Philosophically as well as scientifically, it is a fact that the external universe, 


if any, can only be known indirectly in terms of the sensuous and mental 
reactions produced by it. 


3 Therefore only this pure consciousness constitutes 
the essential reality of man as well as of the universe. This the text calls 
the real Man or Purusa or Purusottama, manifesting Himself objectively 
as the individual and the universe ; and Krsna is the same as this Purusa 
or Purusottama, an 


are post-Vedic, the 
All attempts to understand 


When man considers 
he Correspondingly regards the universe 
ense objects. When he comes to know the 
idea,- aa ality of himself, the body itself being only an 
being waves in the cosmi ME ust ro be only mental er ner 
1 c mind. When, as a result of the philosophical 
he finds pure consciousness to be the 


Most in terms of the Purusa- 
mana and Krsna 


i » revealed to Bali and 
s. D Purusa is none other than God 


Ru The cosmic forms of Va 
Yasoda respectively, illustrate thi 
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who has covered Himself with His own Maya, just as a spider covers itself 
with its own web. He is the infinite, which has finitized itself only to regain 
its original infinity through an equal and opposite reaction in the form of 
world process. He has a subtle, seed form, called Brahmanda, and a mani- 
fested form, the variegated universe. The Purusa is the material cause of 
the universe, the trinity representing the efficient cause. This belief in 
the bifurcation of Godhead into the material and efficient aspects from the 
standpoint of causality, and a further subdivision of the efficient aspect into 
the trinity on the basis of the difference in functions and gunas, is very 
helpful in understanding the unity of Godhead and the divinity of the 
universe. 


MAYA 

While the concept of Purusa emphasizes the reality of the universe as 
existing only in God, the concept of Maya lays emphasis on the unreality 
of its phenomenal aspect as divorced from God. Maya does not exist in 
vijfiüna (self-knowledge). This is poetically described as Maya feeling shy 
to face the Absolute. It is said to be saé in relation to the phenomenal 
universe but asat in relation to the Absolute. As time, space, and causality 
exist only within Maya, no sort of causal relation can be predicated between 
the Absolute on the one hand and Maya and its products on the other. 
The world can be causally related only with Maya or the personal God, as 
all of them belong to the same plane of consciousness. ‘The statement 
of this relationship is called Satkaryavada according to which it is the 
cause itself which is manifested as the effect, and the effect exists in a poten- 
tial form in the cause before manifestation. If therefore the personal God 
is the cause of the universe, the universe as the effect is also God Himself. 
If, on the other hand, it is only Maya that has evolved into ‘this universe, 
then, too, sincé Maya is only a power of God, God is the final basis and 
support of all names and forms. Y. ! 

The personal God is the wielder of this inscrutable power by means 
of which He evolves Himself into this variegated universe without being 
affected by this modification. Maya is thus not only not in perpetual 
Opposition to God, like Satan or Ahriman, but is actually a helpmate and 

je with Him. To show this intimate and 


is, in its ultimate essence, O! wee Vcl : 
subordinate relation’ of Maya to God, it is called ‘devi’. This power has 
two aspects, avidya and vidya. By the former it deludes the Jiva, and by 


the latter it redeems him from the bondage and suffering caused by such 
delusion. Bondage and freedom occur-only within the realm of Maya and 
depend respectively upon the impurity and purity of the mind. 

Within Maya, everything is x a and in everything there is an 


THE CULTURAL HERITAGE OF INDIA 


element of good and evil, as none is entirely free from the effects of the three 
gunas. There is nothing absolutely good except the Absolute. proci 
good consists in approximation to the ideal of life set by such men o 


realization as Krsna, and evil is only a deviation from this ideal. But evil 


is not ultimate, as, in the last analysis, evil also is only a form of the 
Absolute. ; 


The universe of waking experience is as unreal 


Sometimes a distinction is made between jagat 


creation, and samsara, that created by the human 
considered to be more perm 


is ultimately impermanent 


as that of a dream. 
; the universe of God's 
mind, the former being 
anent than the latter; But cven God's universe 
and ephemeral, since it appears and disappears 
on in the course of acons. The whole universe 
along with the personal God and His loka disappears in atyantika pralaya 
(final dissolution). 


Maya has three ingredients or str 
whole universe is 


the will of God, who Himself 
" inducing movement in iron 


i otion sometimes by the avidyā 
and sometimes by the Lord's power as kala or time, svabhava 


ma of individuals. Kāla is the cause of the agitation 
of the gunas, svabhava of changes of form, and karma of birth. These are 


not really different from God, but they manifest themselves directed 


by His Wish. Evolution takes place in two Stages, primary and secondary. 
Various Categories or / 


; 1 it in the first stage. These are 
differently enumerated z ` ifferent rsis in varying orders of 
evolution. The text c as reasonable In vinis periodi- 
cally evolving į ae as reasonable. Sf 
oe ving into th sa stage for the various deluded 
muy Th a perience by reaping the fruits of their accumulated 
i nA ture of the world and finally 
» they gradually work out their own 
that all creation will come to 


salvation, Though this m. 


a lilà of God, where 
s. Lila is not to be 
lere cannot possibly 
It only suggests that 


€ 4S not constrained by any external 
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agency or desire. His activities are only a spontaneous overflow of the 
fullness of His own bliss like the activities of a man of realization. It also 
suggests the effortlessness, ease, and pleasure with which He undertakes 
activities, and complete independence of others for help. The pleasure of 
the Lord is in the activity itself and in the redemption of struggling souls. 
He is personally unattached to any of these, and hence His activity is called 
“yogamaya’. r 

No doubt this Maya appears to be inconsistent and self-contradictory, 
but this inconsistency itself is its crowning glory, since it drives the normal 
mind to geek the reality beyond itself. It is only vijfana that can really 
explain how the world is only an illusion or a mystery. Hence we find that, 
when Vidura questions Maitreya about the illogicality of Maya, the latter 
“ects Vidura to go beyond Maya and attain the super- 


coolly accepts it and dir 
f the Absolute for himself, when alone all doubts 


conscious experience o 
would be finally set at rest. 


LOVE DIVINE 
of the Bhagavata aims at the development 


The practical philosophy ‘ 
lity through a synthesis of various 


of an all-round perfection of persona 
spiritual practices, approved by scriptures, which have to be cultivated with 


effort by aspirants, but which are found in saints as the natural extertial 
expression of their perfection. Due recognition is given to each man's 
tastes, capacities, and qualifications ; and each is allowed to begin practice 
with whatever he feels to be the most congenial. But it is insisted that as 
the practitioner advances in spiritual life, he should not neglect the 


correcting, steadying, and purifying influence of the proper use of all his 


faculties. | i ; 
While it is thus liberal in its views 1n this matter, it specially favours 


the emotional and volitional approaches as more effective, easy, and natural 
to the ordinary man, and as open to all, irrespective of caste creed, colour, 
age, or sex. Anyone who reads the text 1$ at once uck by the supr emely 
important place it gives to love and service, without prejudice to knowledge 


4 a erhi sei idered useless and ineffective. 
or ritual. Without love, everything else 1s considered soe 


With love, the others are not necessary, but they come of their own 
accord. Mere dry jñāna (knowledge) or ritual is only a waste of energy 


like pounding the husks of grain. Love as an emotional relation between 
two: nireak certainly has no place in superconsciousness where there 
is no duality. But love in its purest and highest form is only the enjoyment 
of absolute bliss when all duality is transcended. Even in ordinary love the 
ideal seems to be the complete union and merging of the lover and the 
beloved into one, where there is ae self-effacement and identity of 
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i essi E reaction against 
interests. Human love is only a higher expression of the reaction ag 
the action of May: 


1 i j y ir akin 
a in splitting up the one into the many and in r g 
the infinite finite. 


As in human love, both God and the devotee are cager to RIA 
each other's arms. Thus two aspects of love are dealt D n panas 
God's love for man and man’s love for God. The first is div "i 8r " p 
the second is bhakti. God is even more anxious about the wel ag aram 
creatures than they themselves are, like a cow anxious about the w a 
of her new-born calf, His grace is perennial, spontaneous, and a . ^: 
as it is His very nature. The very names Hari and Krsna are suggestiv 


: ats : a KG awas 
this grace, as they mean by their derivation one who is eager to take ped 
the sins, miseries, and ignorance of devotees and to steal their hearts. 

grace is not merely theoretical, but a f. 


act experienced by all devotees ae 
feel how at every step of their spiritual progress they have been helpe 
by God. 


Process is an ex 


Pression of this grace, as it affords 
opportunities to souls i 


n bondage to work out their own salvation. ‘he 
Xpression of this grace, before which even the law of 
Tability. "Though Brace triumphs finally, it works 
ntermediate Stages of man’s evolution, 

d temporarily ineffective by the obstacles created by 
» though omnipotent, has to wait till the time is ripe 


ipe out his own karma. 


practices const 
vaidhi-bhakti, 
Although of t 
as they are in 
love actually 
this love firs 
by the guna 
tamasika 


Spiritual practices. ‘These spiritual 
ariety of bhakti known as sadhana-bhakti, 
or maryada-bhakti, and may be undertaken even in childhood: 
he form of karma, they are called bhakti only by courtesy, 
tended only as devices for the manifestation of love. When 
Appears, there is no further necessity for such practices. When 


it is, however, in many cases contaminated 
is therefore c1 


articular guna. When the 
Sunas, it is called nirguná, 
ge love flows towards God 
à river into the ocean 


a magnet. It is called kevala 
es of jiiüna and karma are so dim 


en jñāna and karma are patently 


etc. In this sta 


towards 
@ (pure) when trac 


nt. Wh 
290 


PHILOSOPHY OF THE BHAGAVATA 


associated with this love, it is called jitana-misra ór karma-misra. One who 
has reached this nirgugnà bhakti is still conscious of a difference between 
himself and God. He is then called a maha-bhagavata. When, as a result 
of superconscious experience, the lover enjoys the natural bliss of the reali- 
zation of his identity with the Absolute, his bliss expresses itself in the 
form of love and service for the whole of creation as God. One who has 
attained this final stage of bhakti has reached the status of God Himself, 
which is variously described as Bhagavadbhava, Brahmapada, or Visnu's 
paramapada, and the devotee is called a bhagavatatama, bhaktatama, 
sattama, paramabhakta, or bhagavatotiama. This highest love itself is 
called para bhakti. “This para bhakti is not the frait of any karma at all, 
as it is only the perfect manifestation and expression in life of the natural 
bliss of the soul and is one with mukti. It is the same which is known as 

vijfiana in terms of the intellect and paramadharma in terms of the will. 
The object of bhakti may be the personal God or avalara or the whole 
universe. Of these, love and devotion to the avalàra or saint is the easiest 
and sweetest, as he can be grasped not only in thought and imagination, 
but also by the senses. Two forms of this love are described, one based 
on actual contact between the devotee and the avatara, and the other based 
on their separation. The latter is more powerful than the former in 
cleansing the mind and in facilitating meditation. Krsna therefore advises 
the gopis to profit by their separation from him, which is deliberately 
engineered by him only to strengthen their pure love. Various types of 
this love are portrayed in the stories of the devotees of Krsna, viz. Santa, 
This love for the saint should 


dasya, vatsalya, sakhya, kanta or madhurya. 
not be confused with ordinary attachment for other beings. Whereas attach- 


ment is selfish, love is always selfless. It makes all the difference whether 
the love and meditation arc on a worthy object or on an object with 
debasing attributes. This explains how even the apparently sexual love 
of the gopis was transmuted into pure bhakti by the fact of its being 
directed to an avalara like Krsna. The fact that even men like Uddhava 
aspired to have the same love for Krsna shows that it could not have 
been of a sexual nature. Their contact with Krsna made them purer and 
purer and, in the days of long separation after he left V rndàvana and with 
the spiritual instruction given by him through agents and in person, their 
love ripened into para bhakti. e. . 

A. special feature of this emotional relation 15 the doctrine that even 
such emotions as hatred and fear may be sublimated and transmuted into 
love. Some passages go to the extent of saying that hatred is cven superior 
to love. But, when studied with other statements which condemn hatred, 


these are scen to be mere poetic exaggerations to show how much easier 
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it is to purify oneself by love when God is so gracious as to sawe Dja ne 
who hate Him. Itis not the hatred that saved them but the intense mec A j 
tion that resulted from such hatred. The stories are given only to illustrate 
how God is gracious to bhaktas (devotecs), even though they c 
Him sometimes on account of the predominance of te 
Their contact with the saint or 


ice to hate 
mpo rary rajas Or lamas. 
avalara led to their sin being wiped out, 
and they benefited by His grace, impartially bestowed on enemies and 
friends alike. The statement that it was because of Prahlada’s bhakti that 
Hiranyakasipu was saved shows that the 


latter also benefited by his son's 
holy company. 


SERVICE 
Pure love naturally expresses itself as service. 
personal God is more symbolic and ment 
world can be actûally served in person. 
Scope until it includes the service 
of service 'is rooted in the 
person and also in the 


The service of the ideal 
al than actual, but the saints of the 
This service gradually expands in 
of the whole world as God. ‘This concept 
philosophical idea of the universe as a cosmic 
factual identity of everything with God. All elements 


of nature as well as human Socicty are really forms of one's own self and 
of God—limbs of the cosmic person. 


We therefore find selfless servi 
of all kinds of worship of God, 
others in being always engaged in the service of 
poor and the distressed. Krsna tells Nanda, his foster-father, how the service 


of all beings down to an outcaste and a cow is superior to “mere ritualistic 
Worship, and he demonstrates the same in his own life. 
those pious men who run away from the world secking their own spiritual 
Welfare, and Says that he prefers to spend his life in the service of others 
even risking his own salvation, a's drinking poison to 
save the world, it is declar of worship consists only 
Dried 5 - This ideal of service is to be 
distinguished from ordin: ions of social service, for in these one 
does not get the spiritual ing God in everything. Service may 
b Add x in character, Even if one cannot help others, 
?O AT as possible, not to injure them by obstructing 
development. The best kind of positive service is the 


al of suc ji i 

n of such obsta Since the Chief obstacles are 

Selishness, spirituz hich remoyes th se 
es these 


form of service ick 
though the sue : €d pcople are not outside the Scope of service, 
To the Bha often take the form of punishment. 
38 55 a special object of reverence and 
2 


ce considered to be one of -the highest 
A man of realization sets an example to 


the world, especially the 


Prahlada condemns 


remoy cles. 


ignorance and 
is the highest 
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- class the opportunity to convert 
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Worship, than which there is no holier symbol of God. Bharatavarsa (India), 
named after Bharata, is not a mere geographical unit but the mother of 
civilization and the very embodiment of moral and spiritual culture. It 
is the land of rsis and avataras, of holy places of pilgrimage, of purifying 
rivers and forests, of saintly kings who renounced their kingdom to seek 
God. Compared to it, heaven itself is contemptible, and the gods them- 
selves are said to be hankering to be born on this sacred soil where they 
can casily attain the final goal of life. It is a land full of holy associations, 
its riverbanks, woods, and hills reminding its people of the hermitages 
ants lived a life exclusively devoted to the 
Patriotism is thus synonymous with 
a parochial, racial, or national 


where saints and spiritual aspir 
spirit and to the service of the spirit. 
love for God and the universe, and is not 
sentiment. 
The whol 
and stages of life) is a v 
heights of spiritual realization. 


c varnasrama dharma (scheme of duties according to castes 
indication of man's right to grow to the highest 
It recognizes only character and conduct 
as a test of greatness, and not birth. He only is a dvija whcse mind is 
cultured through moral and spiritual practice. A devotee, though of 
low birth, is superior to one who is a Brahmana only by birth. In 
fact, the greatest of devotees and saints, those who are themselves the pro- 
mulgators of the Bhagavata, do not belong, by birth, to the so-called higher 
castes at all. ‘The social service expected of each one is dependent upon 
individual qualifications, hereditary as well as acquired. Varnasrama 
dharma is planned to provide everyone with the opportunity to give his 
best for the good of society as worship to God. IR 
The principle of svadharma (class duties), which is the correr-stone of 
this oreanization of society, ensures to every individual member of any 
: his social service into.an act of worship 
unhampered by others. The State is given the right to use force only 
against those who are engaged in interference with the freedom of others, 
ho threaten the freedom of the State. The 


and against external encmies W c free à; 
use of force in defence of the freedom of the individual or the State is not 
only not considered hirisa or violence, but is actually treated as ahirmsü or 
non-violent service. Soul-force, no doubt, is the best defence against any 


encroachment, as is so convincingly demonstrated by Prahlada in his stand 
against his tyrannical father. But where the enemy is too callous, even 
physical force has to be used, though mercifully, when all other means fail. 
This explains Krsna's insistence on Arjuna's fighting even with his own 
kith and kin and guru, and his inducing Yudhisthira to utter a white lie 
in order to climinate Drona. He who punishes the wicked and the 
supporters of wickedness only worships God thereby, but by meting out 
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y d ima en in à 

E ue See oe n: 
i : zell as ; : 

ma s in dumm to another because of blood or race rcla- 
tionship or in return for Services Nengenst or Eu AUS 
return, cannot be regarded as service. Service is free Bing ae ee 
of the heart in order to make the world free and happy and to en: 
to progress towards its high spiritual destiny. 


in expectation of future 


WORSHIP 

Religious emotion consists not merely in love but also in ela 
Whereas in the former there is a sense of equality between the wie en 
the beloved and, sometimes, even of the inferiority of the object of lo : 
as in the case of Yasoda’s love for Krsna, reverence is felt only towards ar 
object that is superior. Worship is the external expression of this rev pii. 
as service is of love. Worship can therefore be offered only to him w honi 
one adores and reveres. Any ritual which docs not provide a proper 


xercise of religious emotion does not 
if sanctioned by the scriptures. The 

company and service of men of realization constitute the most efficacious 
i clopment of bhakti. At the beginning 
arents or teacher as 
But very often the reve 
as à sort of attachment and subse 
representations of a s 


an has his p 


à substitute towards 
atural. 


rence inspired by them 
rvience. To avoid this 
aint or God, called pratimas, Pd 
thereby spiritualizing the emotion 
nspiring lives of saints and sages 
as institutions like temples which 
are meant solely for glorifying Goa and spiritual life, also serve as suitable. 
stimuli. The text also allows the worship of inspir 

termed pratikas, such as the sun, the river Ganigi, and the Himalayas. 
The essence of all such worship, according to Prahlada, is renunciation 
and self-surrender to God. According to Narada, it js continuous remem- 
brance of God by any means available. While the former emphasizes the 
negative aspect of al] Spiritual practices, viz, tyaga, the latter emphasizes 


the positive aspect, viz. yoga. But K na emphasizes both these aspects 
and adds that the sts in self-control and, in 


all Worship consi 
‘ing upon all beings as God. According to 
l by meditation 


prescribed as const. 
of reverence, Books de. 


th them, as well 


ing objects of nature, 


1e Names of God 


the cultivation of this hi 


gher 
People, if not for all. 


To think of 
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God, however, there must be a form, and various forms are provided in the 
text. These forms may be worshipped internally in the heart or externally 
in images. In either case the worshipper has to meditate on the form as 
one with his own self. All such worship involves the service of the image 
or symbol exactly as the worshipper would honour God or a saint if either , 
of them came to his house in person. 

The text has also some valuable suggestions to give regarding the 
various aspects of worship. A real devotee does not pray to God for any- 
thing for himself, for he is quite sure that the omniscient Lord knows 
what is best for him. God does not really stand in need of being petitioned 
for His grace. Prayers are meant only for sclf-purification. “The essence 
of prayer is a craving for the love and service of God and His creatures, 
and for freedom from selfish desires and attachments, as indicated by 
various typical prayers given in the text. The devotee need not expect 
all his foolish prayers to be granted ; and God, in His mercy, grants only 
those that are spiritually beneficial. The objects to be offered in worship 
should be such as are considered valuable from the worldly standpoint and 
which are likely to create attachments. All the fruits of worship are to 
be surrendered at the feet of the Lord. Places of pilgrimage have their 
value only on account of their association with saints ; and therefore worship 
of saints is preferable to pilgrimages, as it is the saints that really con- 


stitute the tirtha. 


LIFE AND LIBER ATION 


Krsna says that the Deity manufactures various types of bodies in the 
course of organic evolution for the purpose of manifesting Himself, and it 
is only in the human body that He could do so in all His glory. Even 
heavenly beings are said to be anxious to be reborn 2 MED to get the 
Opportunity of realizing their true divinity. Among man's special endow- 
ments are free will, creative activity, and the capacity to understand"and 
achieve the goal of lifc. As vestiges of the previous stage of evolution cling 
to him in the form of tamas and rajas, his inherent sattvika nature is 
clouded, and his freedom of will and creative activity are rendered sterile. 
The purpose of free will is fully served only when the ego is completely 
surrendered to God and divine grace is allowed full play. Fate or destiny 

f free will in the past, and so it cannot 


is only the result of the working oF tree, 3 
stand in the way of the same free will in the present or in the future. 
The highest goal of life is called mukti. Negatively, it is a state 


Where all bondages are annulled and an unhampered freedom felt ; 

Positively, it is the achieving, rather the getting back, of the natural divinity 

or the bliss and perfection of the soul, as of a lost ‘treasure trove’. The 
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freedom is from Maya and its delusions—ignorance, doubt, aa lie 
egoism, passions, desires, attachments, and a sense of ag seta iie 
constitute the impurity of the mind. It is also freedom from karma : 
its effects, the sarsara with all its hordes. i 1 Posts 
consists in the experience of oneness with God and His universe, - n v j 
of undiluted bliss, disinterested love and service of the world, and rea p 
tion of one's true nature. Mukti is also further explained in terns o 
the three functions of the mind. In terms of the intellect, it is called 
Parajnana or vijñāna, in terms of emotion para bhakti, 
the will paramadharma, Of these, the text 
to the para bhakti aspect. 
Mukti, as described above, 
experience of the Absolute. 
life, it is called jivanmukti. 
and who are afraid of losin 
prefer the blissfulness of m 
difference between Jiv 
bhakti is also an 


The achievement of perfection 


and in terms of 
attaches the greatest importance 


can be achieved only by the superconscious 
As such an experience is p 
But those, who have not h 
g their individuality 
ukhya bhak 


ossible in this very 
ad this experience, 
in such an experience, 
ti or nirgunā bhakti, where the 
l retained. This bliss of mukhyā 


others, when they 
aracter as Krsna by following in his 
Y acquired the 


same divinc powers as 
Naturally, 


in the course of their medita- 
also, they obtained the type of felicity which 
These four types are called respectively salokya, 
Sarstya, Though each is. considered by the devotee 
the highest goal, it can be seen on critic: 


nly Progressive Steps towards para bhakti. 
became the personal God, the latter's May 


tions on the personal. God 
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When Krsna 
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in the final analysis, the 
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that the highest goal is nothing more than the realization of identity with 
the Absolute in superconsciousness. 

It would seem, however, that some of the devotees apparently consider 
bhakti to be a separate and superior goal of life. A closer study of the 
text as a whole will, however, reveal that the mukti to which bhakti is 
considered superior cannot be para bhakti. These passages refer only to 
cases of individual preference in people of an emotional temperament who 
naturally value emotional satisfaction through love and service more than 
the death-like absorption in ,samadhi aimed at by other yogas. These 
passages only eulogize the bhakta’s absolute freedom from all desires, even 
the desire for mukti. 

Dharma is accepted as a goal only because it is a means to mukti. 
Tt is not merely a code of conduct which ensures and conserves the stability 
of society, nor a code of laws or morals as understood by law-givers and 
Sociologists to whom society is all in all and whose idea of its welfare is 
confined merely to the worldly prosperity of its members. Nor does it 
mean religious merit supposed by the ritualists to accrue from the mere 
performance of scriptural duties, entitling one to more intense and 
enjoyable sense pleasures in another world called svarga. Even siddhis or 


Supernatural powers are said to be only obstacles in the path of spiritual 


progress. Dharma consists of only those practices that help to develop the 
This, especially, is called the 


Satlva-guna leading directly to divinity. x 
Bhagavata Dharma as Bhagavat or God is the root as well as the fruit, the 
alpha and the omega, of the dharma, as it is based on the truth that the 
whole universe is the Lord Himself. The attainment of svarga is only a 
temporary transfer from mundane life and is subject to the vicissitudes of 
sariisara. Vaikuntha, on the other hand, which is the abode of spiritual 
bliss in the love ‘and service of God Himself, is attained through devotion 
and is more permanent. In the cosmography of the Bhagavata, Vaikuntha, 
he three lokas and forms a part of Satyaloka ox* 
Brahmaloka. Whereas svarga is attained through the pitana (the path 
of the manes), Vaikuntha is attained through devayāna (the path of 
the gods). Spiritually, svarga is not a world at all, but only a state `of 
mind. It is only the development of sativa and the resulting enjoyment of 
the bliss of God at the stage when one has not yet transcended the relativity 
of the three gunas, whereas Vaikuntha represents the fuller enjoyment of 
the same bliss after transcending the gunas. Rituals, however, are not 
objected to, if they do not involve sacrifice of life, and if performed as 
Worship of God without desire for their fruits. If properly performed, 
they lead to a stage when ritual itself is transcended through bhakti. 

‘Artha or wealth does not ee fige to be considered a goal of 


occupies a region beyond t 
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life at all. It is condemned not only as a great obstacle to ae 
but as a great source of trouble, worry, and anxiety even in vie y am 
One should not therefore aspire to amass wealth even on n ap rs ia 
being sanctioned by the scriptures. It is tolerated, however, i bee lr 
any way really helpful to the practice of dharma. Although a m— k : 
therefore own enough to maintain the health o£ himself and his dependants, 
he should be careful not to be attached to his possessions 
to earn more when the bare needs have been met. 
Kama or desire for sense enjoyment is the 
to spiritual life. Amongst these, the 
the most powerful and dangerous. 
spiritual life. It is impossible to c 
leads only to greater craving. Passi 
all kinds of sex indulgence and de 
engrossed in domestic happiness ca 
tions of saints or the scriptures. 
or secure real happiness. Even 


anxiety and grief to their parent 
a bad son may 


and should cease 


greatest of all obstacles 
pleasures of sex and the palate are 
Their control is the sinc qua non of 
ontrol sex through enjoyment,. which 
on can be conquered only by avoiding 
veloping love of God. Those who are 
nnot sufficiently benefit by the instruc- 
The married couple cannot escape misery 
good sons, like Suka, are only a source of 
$ when they leave home in search of God ; 
be preferable, as he may evoke vairagya (detachment) in them 
as in the case of Aüga. » One should not therefore hanker after a child, 


for, after all, he is only a deluding bondage which causes various kinds 
of trouble. Rsabha therefore ady 


ises parents, if the 
not to dra J! i i 
Nārada ants to practise brahmacarya (celibacy) 
even against the advice of eld It is not wrong even to go 
1 apparently advise one to 
marriage and the production of 
1 S refuge in God has no such debts to discharge. 
All demigods, pitrs, etc limbs of God and are 
i à Of all the stages of life, the 
ghest, being the culmi ation of all the others, and the 
£ is expected i 


he sannyüsin with the highest 
respect and honour, Once, however, a little taste of the love and bliss of 
God arises, the spir 


aspirant will no lon er be abl remai housc- 
holder. 8 € to remain a 


ancestors by 
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€ thus see that the philosophy of tł ü ic: 
and affects all aspects of life, eee d cete 
can be had onl 


f this philosophy 
N Y by a study : 1 19) I 
in it. "They come from ali wa the great. philo; 
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society, from both sexes, and from all age-groups. But the greatest amongst 
them all is Sri Krsna, who, according to Swami Vivekananda, is the first 
great teacher in the history of the world to discover and proclaim the 
grand truths of love for love's sake and duty for duty's sake. Born in a- 
prison, brought up by cowherds, subjected to all kinds of tyranny by the 
most despotic monarchy of the day, and derided by the orthodox, Krsna 
still rose to be the greatest saint, philosopher; and reformer of his age. All 
the greatest sages and the most immaculate saints of his time pay him 
divine honours ; they consider him the best and most perfect among the 
spiritual men of the age, and with one voice acclaim him as divinity 
manifest on earth, looking up to him for light’and guidance. To them, 
he is not only a vibhitti (an especial divine manifestation), vyūha (the 
fourfold expression of Purugottama), Dhagavatiama or avatara, but also 
the personal God and even absolute Reality. In him we find the ideal 
householder and the ideal sannyüsin, the hero of a thousand battles who 
knew no defeat, the terror of. despots, sycophants, hypocrites, sophists, and 
pretenders, the master statesman, the uncrowned monarch, the king-maker 
who had no ambition for himself. He was a friend of the poor, the weak, 
and the distressed, the champion of the rights of women and of the social 
and spiritual enfranchisement of the Stdra and even of the untouchables, 
and the perfect ideal of detachment. In him, again, we find the perfect 
harmony of jüána, bhakti, and karma—of head, heart, and hand. The 
philosophy of such a man cannot but be an inspiration to all who study it, 
and the Bhügavata which records and illustrates his teachings is, in the 
words of Sri Ramakrishna, 'sweet as cake fried in the butter of wisdom 


and soaked in the honey of love’. 
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ISISTADVAITA is a philosophy of religion ; gad Bree it as 
V: synthetic view of the spiritual experience of God or P s 
afirms the Upanisadic truth that by realizing. Brahman cverything 
realized. Mere philosophy is a theoretical specul 
Reality, and its conclusions are not final. 
losopher is stranded on the shores of sceptic t “ae 
that philosophy employs. But Reality or Brahman can only be intui 
and not inferred by reason. If, however, specul "e 
owing to the inadequacy of reason, ‘a faith that has not passed the test P 
reason is blind'. Spiritual experience by itself is subjective and lacks 
definiteness and universality. 


Hence arises the necessity in religion for 
the application of the critical method of philosophy. 


ation on the nature of 
More often than not, the phi- 
ism. Reason is the instrument 


ative philosophy is barren 


A RATIONAL RELIGION 
Vedanta is what may be call 


ed a rationalistic religion, or a religion 
satisfying the demands of reason. 


It is not mere speculative thought rie 
is it a faith in dogmas. The spiritual truths that constitute it are revealec 
in the Vedas (Sruti), realized by the ysis 


(seers) in their mystic intuition of 
cason or critical intelligence (yukti). Revela- 
tion is Supersensuous and Suprarational: it concerns itself with what is 
beyond the Perception of the senses and the power 


is not antagonistic to experience and reason. 
dogma deduced from a mere faith, w 


Sophic inquiry. Vedanta a 


Brahman, and justified by r 


of reasoning, but it 
Otherwise, it would be a 


n the scriptures has to be verified by 
intuition or personal experience, and 


rsality, 


$ of revelation realizable 
€Xpounding the nature of Reality 
Raminuja harmonizes the claims of revelation, 
: » and reason. i Synthesis is evidenced in his liberal 
io cr ES He accepts as the word 
70d not only 

the Alvars TRIN ns T "à; me the "Me cur vi 
proof of the being of God is the DE y authoritative. The re 


ais in God. Ramanuja applies this 
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pragmatic test of verifiability to prove the authoritativeness of the Pañ- 
carütra and the sayings of the Alvars. Brahman is absolutely true, good 
and blissful. These eternal values—truth, goodness, and bliss, which do 
enshrined in the Vedas, are declared in the Pajicaratra as well, which is 
therefore, according to Ramanuja, a direct revelation of God and a synopsis 
of spiritual truths which can be verified pragmatically from personal ex- - 
perience. Consequently, the Pancaratra as the word of God is as valid as 
the Vedas. The Alvars are specialists in religious experience ; and in their 
Tamil utterances they have recorded their experience of God. Since they 
are the seers of the truth, their sayings are also as trustivorthy as the Vedic 
verities, "The eternal spiritual truths of Vedanta are universally verifiable 
and are therefore authoritative. Visistadvaita recognizes the verifiability 
of the Vedic truth in spiritual experience. The supreme Sat (existence) 
is one, though its seers call it by various names. Alvars or mystics may 
express it psychologically in various ways. The Vedantic liberality consists 
mainly in the harmony it effects between revelation and realization, and 
the invitation it extends to humanity to experience the beatitude of 


Brahman. 
[ Visistidvaita relies on the val 
inference, and revelation, and affirms the trut 
of all existence and the goal of all experience, the first and the final cause 
of all things. The true synthetic insight into this philosophy and religion 
1s afforded by the Upanisadic text Bralunavid üpnoti param’—the knower 
of Brahman attains the Highest (Tai.U., ILI) This text exhibits the 
unity of the threcfold system of Vedántic wisdom known as tativa or philo- 
sophic apprehension of Reality, hita or the moral and spiritual methods 
of knowing it, and purusürtha or the knowledge of Reality which is the 
summum bonum of life. Tattva is the ultimate knowledge of Brahman 
as the immanent ground of all existence ; hita is the moral and spiritual 
means of realizing Brahman ; and purusartha is the attainment of Brahman 
Which is the home of eternal values like truth, goodness. and beauty. 
Tattva is a consideration of reality under the aspects provided by the 
three regions of philosophic knowledge, viz. epistemology, ethics, and 
aesthetics, Considered under these aspects, reality has three essential 
attributes which, in Visistádvaitic terminology, are known as adharatva, 
vidhaütrtoa, and Sesitva (the qualities of being the ground, the supporter, 
and the whole). According to Ramanuja, reality is determinate and can be 
defined by stating its essential qualities. "Ihe Upanisads declare Brahman 
to be real (satya), self-conscious (jnana), infinite (ananta); sinless (apahata- 
p&pman), and blissful (ananda). pue gs is the Absolute that is good, 


id knowledge given in sense perception, 
h that Brahman is the ground 
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tru ani lis I ce a fea ee all things, 
1e, and blissfu t is the sour e and sustenance of al ; and a Bg 
p à . . 

cit and acit, exist for Its satisfaction. 


EPISTEMOLOGY 


f external rclations, 
perils of subjectivism. But it creates 
which it is unable to bridge. Idealism, 
to thought, defines realit 


; a mental 


object (cit-acit) rela- 


Bical thinking, but they can- 
not have independent existence. Their 


relation is eternal ; and Brahman 
expresses Itsclf in their intimate relationship. Both cit and acil. (sentient 
and non-sentient beings) connote the A 


exist cternally 
ence. 


bsolute and are parts of It. They 


Brahman, the Supreme Sat or Exist- 


E teefold function: it can know things 


an reveal the Absolute. 
ara and nature, self and God. 
imperfections and limitations 
can break the bonds of finite- 
immediate intuition of God. 
mentary ; but it can be per- 
Finite consciousness has 
cit or matter as it is in its 
centre and source of consciousness, and 
“self which is the ultimate subject of all knowl- 
edge. Every j 


s refers ultimately to the whole of Reality or 
ion of certain attributes 


nd cabined by the 
hen it is purified, it 

ness, expand into i i 

Finite knowlede 

fected, and then it beco: 

thus really an infinit 


cn the negat 
Positive import, and the w 
‘neti, neti’ (not this, 
quate description of 
mean the denial of {inj 
Infinite and not the fini 
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satya, jana, and ananta are attempts to define the metaphysical nature of 
Brahman j 


METAPHYSICAL CONCEPTION OF BRAHMAN f 

The metaphysical conception of Brahman as real (satya), conscious 
(jana), and infinite {inanta) brings out the truth of Visistadvaita that 
Brahman is and has reality and sel£consciousness and is infinite. The 
universe of the sentient (cif) and the non-sentient (acit) has its ultimate 
source or ground in Brahman and derives its essential nature and function 
from Brahman, which is known as the indwelling self (antaryamin) of all 
beings and the real Reality within all of them. Cit and acit exist, but they 
have their meaning and value only in the universal spirit that is their 
immanent self. There is difference in denotation but identity of content 
between Brahman on the one hand and cit and acit on the other. The 
purity and perfection of Brahman are not affected by the perishing nature 
of Prakrti or matter (acit) and by the moral imperfection of the finite self 
(cif). “The world of nature really serves as an environment for the lrbera- 
tion of souls. 
Brahman is the Sat without a second, which wills the many and 
differentiates Itself into the manifold of sentient and non-sentient beings. 
This view does not deny the plurality of existents. What it denies is only 


The Sat is the all-inclusive unity or the Absolute that 


the sense of plurality. i he Al 

imparts substantiality to all beings and thus sustains their existence and 

value. Though Brahman is the ground of all changes, It in Itselfedoes not 
o 


change. While acit undergoes modifications in its essential nature, and while 
the inteliigence of souls is subject to contractions and expansions on account 
D * = B 

om these alterations and alter- 


of their kerma, Brahman is entirely free fr 
nations. Hence Brahman is defined as ‘the real of reals’ (salyasya satyam). 
Likewise, the term ‘higher than the highest’ used of Brahman in the 
Upanisads refers to the supreme Self which is the home of ail eternal 
Values. Brahman is not only real ; It is also intelligent (jaana). It is the 
all, and the ultimate subject of experience. While It 
d the non-sentient, It is not touched or tainted 
Upanisads define Brahman as knowl- 
edge, it refers not merely to consciousness, but also to sclf-consciousness, 
because any act of consciousness presupposes a self. Brahman is therefore 
referred to as ‘the light of lights’. It illumines the suns and the stars, and 
is the inner light of the individual self. Act is devoid of consciousness, 
but it exists for a conscious subject. Cit is and has consciousness, and it 


is distinguishable from acit, but is not independent of it. Brahman, which 
is the super-subject of all experience, is distinguishable from the finite 
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abides within the sentient an 
by their imperfection. When the 
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self and the world of matter or non-sentient things, but gon ire ice 
from them. The attribution of infinitude (anantatà) to <r a k rer 
denying the finiteness of the Infinite, does not deny the = T iris 
beings. The infinitude that is predicated of Brahman is nn " comedi 
which refers to the last term in a spatio-temporal Series. Nor d ocs Em 
either bare endlessness or negation of the finite. The true in in T 
infinite of its own kind and is therefore absolute. The Absolute is "i 
related ; but it is not out of relation with the finite. The infinite ente : 
into the finite and communicates its character to it. But at the same tume 
it does not lose its purity. When the Upanisad employs the term ‘not > , 
it does not deny the world. What it denies is the limited nature of wil 
man. Negation is not absolute negation. No judgement of quantity brings 
out adequately the infinity of perfections belonging to Brahman. W hen 
we define the Absolute as the true reality and the subject of all experience, 
we do not reduce the infinite to an infinite number of attributes. Every 
attribute no doubt refers to reality. But when we say that the world of 
self and non-self constitutes the nature of Brahman, we do not mean that 


the self is a mere adjective which brings out the quality or nature of the 
Absolute. The self has not only an adjectival nature ; it has also a substan- 
tive being. It exists, but it derives its meaning from the infinite or supreme 
Self which is the ground of all existence. Thus from the metaphysical 
point of view, Brahman may be defined as real (satya), conscious (jñäna), 
and infinite (ananta). 


It is the Supreme Sat which sustains all beings as 
their ultimate ground. 


It is the all-self w 


hich is the true subject of all 
experience. !t is the absolute, self-related Super-subject. While the world 
of the intelligent and the inert is caught up in the vortex of a ceaseless 
change, 


Brahman remains immutable and 
The conception of the Absolute as the all-inclusive real ity thus satisfics 
the philosophic quest for unity. The metaphysical mind seeks to reduce 
all experience to a s 


in terms of such relations as whole and 
part, substance and attribute, cause and effect. 


infinite. 
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universe of the living and the non-living is an eternal cyclic process with 
pralaya (dissolution) and srst (creation) alternating with each other. In 
pralaya the world remains latent as a real possibility; and srsii is the 
actualization of what is possible. The entire creative process is the self- 
expression of the Absolute. God reveals Himself in creation. The logical 
idea of cause cannot be sundered from the ethical concept of purpose. The 
process of nature and the progress of man can be explained only as the 
self-actualization of the divine will. Brahman as the Sat without a second 
wills the many and becomes the manifold of sentient and non-sentient 
beings ; and the purpose of the cosmic process is to provide an opportunity 
for the Jiva or finite sclf to realize its divine destiny. 


ETHICAL CONCEPTION OF BRAHMAN 

The philosophic intellect no doubt strives to reduce the whole of 
experience to a single unity; but it fails to satisfy the demands of the 
moral consciousness. The Sat without a second may be the logical highest ; 
but it is indifferent to the deeper ethical values of human life. The defini- 
tion of Brahman has therefore to be restated in the language of moral phi- 
losophy using such terms as the ruler and the redeemer. God is not only 
the ground (adhara) of the universe, He is also the controller (niyantr or 
vidhaty) of those that are to be controlled (vidheya). What logic perceives 
as the supreme Self or Purusottama possesses an infinity of moral perfec- 
tions. The Upanisad points out the ethical character of the Absolute when 
it attributes:to it such a quality as apahatapapmatva (sinlessness). The 
Mimáihsaka insists on the meticulous performance of the rites prescribed 
in the Vedas. ‘The Vedic imperative insists more on the performance of 
duty than on the knowledge of the deity who is the source of all good. 
Vedanta, on the other hand, regards the knowledge of Brahman as more 
important than the performance of karma. The good, according to the 
Vedas, is the attainment of heavenly pleasures, which, according to Vedanta, 
are evanescent and have no intrinsic value. The supreme good, according 


to Vedanta, is the apprehension of Brahman and the consequent attain- 
ment of eternal life and everlasting bliss. The supreme good of Brahman 
y hich is the inner and immortal 


cannot be bartered away. Brahman alone, W. 1 à 
ernality and blissfulness to 


ruler, ever holy and perfect, can impart Its eterna’ 3 2 
the finite self. To the logical intellect, Brahman is immanent in all beings 


as their inner ground ; but ethics refers to Its transcendental eminence and 
holiness. Although It is the pervading unity of all beings, It is not per- 
Verted by the evils, errors. and imperfections of the universe. The Lord 
is the righteous ruler of the world dispensing Justice according to the 
deserts of each Jiva. ‘The theory E aee does away with the notion of 
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an omnipotent God who rules the world by an arbitrary fiat of His will. 
Isvara is righteous and absolute good, and there is no caprice or cruclty 
in the divine nature. The goodness of God as the creator of creatures 
functions through the moral freedom of man, and hence there is really no 
contradiction between the infinite might of God and the moral freedom of 
man. Isvara is not an absentee God who makes the world and lets it go. 
Nor is He identical with the created universe. 
then there would be no need for release (moksa 
“in the universe, God also transcends it. 
the intimacy of union between God and the finite self; and the concept of 
transcendence justifies the absolute infinity and perfection of the Godhead 
and inspires religion, reverence, and humility. The imperfections of the 
universe do not affect the absolute goodness of God. The responsibility for 
these imperfections is traceable to the moral freedom of the finite self. 
The existence of evil and sin without doubt derogates from the goodness of 
God. But it is a sacred mystery, and wisdom consists in abolishing evil 


rather than m accounting for it, The finite self has the freedom cither 
to grow into the goodness of God or lapse into wickedness and vice. 


If whatever is be divine, 
) While being inimanent 
The idea of immanence guarantees 


THEORY OF KARMA 
The theory of Karma i 


to moral experience, 3 aw of cause and effect 
ness of God and affir : "hi e vg of a em. 
cruelty of the diving ay of predicating arbitrariness and 

nature. The problem of unmerited suffering does 
Justice consists in the equitable 
S according to the nature of the 
divine righteousness realizes itself 
its own destiny. Karma on the 
action must have its effect in the 
ording to the law of retributive 
5; and not even the gods can alter 


In its ethical aspect, the law of Karma 
Freedom is 


ipotence of God. 
ards and punishment 
In this manner 
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Therefore ethical religion requires that the legal conception of karma 
s idea of redemptive love; krpa or 


should be transformed into the religiou 
of Karma and becomes the 


the grace of God transfigures the rigorous law 
ruling principle of religion. The contrast between the holiness of God 


and human culpability and sinfulness would leave no hope of salvation 
unless the saving grace of God mediates between the two and transforms 
the ruler into a raksaka (saviour) ; karma then becomes an attitude of 
absolute sel-surrender. From this angle of vision, even the law of retribu- 
tion or dandana has redemption as its inner motive. Punishment for sin 
is born of God's mercy. Redemption is the central motive of divine incar- 
nation. Avatara (incarnation) is the entry of divine love into cosmic history 
in its critical moral situations in order to arrest the progress of sin. Over- 
powered by mercy and tenderness, God realizes His godliness by saving the 
sinner and secking the saint. The idea of avatara does not imply any 
kind of limitation or self-limitation. It shows the infinite creative ower 
of love. From this point of view even pralaya and srsti are ynerely 
expressions of the divine will to redeem all beings. When the ur iverse 
is steeped in sin and sensuality, the Lord in His infinite mercy suspends 
for a while the cosmic process and thus deprives the self of its instruments 
of evil; this is pralaya. Srsti affords a fresh opportunity to the Jiva to 
pursue the path of duty and ascend to the world of grace. 


PTION OF BRAHMAN 


The idea of God as ruler and redeemer does not remove the contra- 
diction between karma and krpā. Retribution and redemption do not 
and cannot coexist. While the law of requital does not inspire any hope 


of mukti or salvation, the law of redemption leads to divine arbitration. 
The dualism between karma and krpā cannot be overcome by ethical 
religion. The seriousness of the moral consciousness and the reality of the 
sinfulness of sin fail to bring out the spontaneity and freedom of the 
divine life. The defect is removed by the aesthetic philosophy of God as 
the beautiful. The Upanisad defines Brahman as the effulgent One that 
illumines suns and stars and as the inner beauty, different from the finite 
self. Brahman is the infinite beauty ; e | ; s 
of the creative urge and spontaneity of the divine will to be beautiful. 
Brahman is no doubt beyond Prakrti (matter) and its guras (attributes). 
It is in truth partless (niravayava) and attributeless (nirguna). But in 

i career of sariisüra, It assumes 


order to draw away the finite self from 1t$ ugly un 
à spiritual form of surpassing beauty The absolute Sat becomes the divine 


alchemist by the magic of Its love (atma-maya) and transforms Itself into 
the cosmic beauty that pervades hole universe and into the beauty 


AESTHETIC CONCE! 


and the cosmos 1$ the expression 


the W 
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that resides in the heart of all beings. But it is the beauty inherent in 
the incarnation of the Lord that really brings out the aesthetic es 
of reality. The Lord of splendour takes delight in sporting with es 
finite self with a view to transmuting it into its own nature. The wo 
is really beautiful ; but it is mistaken to be ugly by the finite self owing 
to its fecling that it is identical with the body. 

d 
THREE CONCEPTIONS HARMONIZED 
stadvaita gathers up the conclusions re 
and aesthetics, and presents them in their 
distinctive theory of God as Brahman 
Metaphysics defines the na 
means of the relation of 
a second that sustains 
of all experience 5 
and ‘transcends it. 
infinite (ananta) Ethi 


ached in metaphysics, ethics, 
true perspective by its own 
and the universe as the sarva (all). 
ture of the Absolute or the 
adhara and adheya. 
all existence ; 
It is the-true inf 


cosmic ground by 
Brahman is the Sat without 
It is the Self which is the true subject 
finite which is immanent in the finite 


us real (satya), conscious (jfiana), and 
cal philosophy refers to Brahman not as the ultimate 
ground but as the abso d defines the relation between God and 


the world in terms of I$vara or niyümaka (ruler) and niyamya (ruled). The 
supreme Sat becomes ISvara or the moral ruler 


d of the universe and its 
redcemer. Aesthetic philosophy defines the Absolute as the bcautiful and 
the blissful. : These determining qualities of Brahman as employed by the 
Upanisads are usually stated in W 


estern thought as the eternal values of 
the true, the good, and the beautiful housed j 
attribute of Brahman expresses the infinite pe 


ture of Brahman. The relation of £arira 
» formulated by Vi 


isistádvaita as existing 
and the world of senti 


es its functions, and uses it 
ay, Brahman is the 
and sustenance of 
the cosmos is an 
and soul harmo- 


ations of adhara and 
niyamaka and 


nizes the three i 


adheya (support and the thing Supported) 
controller and the controlled), « 


i niyamya (the 

The relation of adhara anq ad esin ie sesa (the lord and his servant). 
e one adheya is from the poi üew 

which defines Brahman as rea] (satya) s S iai E "m 

(ananta). This relation aim 
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relation of niydmaka and niyamya brings out the transcendental goodness 
(apahatapāpmatva) of God and His redemptive impulse. ‘The relation 
of fesin and Sesa satisfies the highest demands of ethics and acsthetics by 
defining God as the supreme Lord for whose satisfaction the world of cit 
and acit lives, moves, and has its being. The relation of body and soul 
combines all the three together and serves as an analogical representation 
of a spiritual truth. Spiritual truths are only spiritually discerned. The 
intuitions ,o£ the infinite cannot be adequately grasped by the intellect. 
Reality is essentially spiritual, and the sensuous setting employed by the 
intellect. only serves to bring out the inadequacy of explaining super- 
sensuous truths by metaphors from sense perception. 


DEVOTION AND-ITS GOAL 
The finite self is not a scl£-subsistent. entity existing by its own right. 
olute, drawing its sustenance therefrom and 
for Its cosmic purpose of redemption while 
termines its form and 


It is really an organ of the Abs 
serving as a willing instrument 
life pulsates through every cosmic part and de 

function. That God is the life of all life is the central idea of Visistadvaita. 
In its practical aspect it insists on the idea of God as redemptive love and 
lays down the path of bhakti (devotion) or prapatti (sel-surrender) as the 
means to the attainment of eternal bliss. He who desires release 
(mium uksu) specializes in spiritual quest, and the nature of this search 
is elaborated by Ramanuja in his scheme of Karma-yoga, Jnana-yoga, and 
Bhakti-yoga. The Sri-bhasya insists on a sevenfold culture of mind and body 
(sadhana-sa ptaka) as a preparatory discipline, to bhakti. The discipline 
consists of physical and mental purity, performance of the duty relating to 
life, freedom from elation or depression, and the 
practice of ceaseless meditation on God. The Jiva, owing to its feeling 
that it is identical with the body, seeks the pleasures of sensibility in this 
world and in svarga (heaven). It is caught up in the endless cycle of 
births and deaths in the sub-human, human, and celestial worlds. This is 
bondage or bandha. Moksa consists in the attainment of freedom from the 
shackles of sarisüra by seeking the redeeming love of God. The first step 
in the building up of bhakti is the practice of duty for duty's sake 
(niskama-karma) without looking either for subjective pleasure or for 
objective utility. The Jiva attains self-sovercignty and is no longer bound 
by the attractions of the pleasures of sense. When the Jiva sheds its body- 
feeling and attachment, it realizes its own nature as Atman or the soul as 


one’s own station in 


. J Ste 5 ind), js repetition), kriya@ (works 
d NEA UE n) vimoka (frceness of mind), abhyasa (repeti " ) s), 
Viveka (abstentio ) rom dejection), and anuddharsa (absence of 


kalyüna. (virtuous conduct), anavasada (frecdom fi 
exultation). 
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^ Prakrti is removed, 
different from Prakrti or matter ; when the fa]se "Chi NC 
the real spiritual self is realized. Karma-yoga ah Tei, Pio pcm 
in Jüana-yoga or the method of sel£-realization. T stanco ge 
half-way house to devotion. In self-realization the ostii Bhokiirume 
singleness (kaivalya) ; it is self-centred and not m imp 
recognizes the need for shifting the centre from se ae Ja San 
consciousness. The spiritual joy or serenity (santi) that wit eo 
of the state of the single soul should be replaced by the re T E prea 
ness that God is the source and centre of all finite life, ans tha de s ein 
gravitate towards God. This knowledge enables the Jiva or th La e 
and resign itself absolutely to the wi bs 
dergoes a gradual transformation Eua 
oncept of service to God. Acts with o 
into those without ulterior motives. 7 
s the recognition that the Jiva is the Atman 


ork is thus transformed into worship of God. 


MYSTICISM 
While the et of Rāmānu 


absolute self-surrender to the will of God 
out clearly the nature of God as 


ja lays stress on the ideal of 
» it is his mysticism that brings 
love and the character of bhakti as intense 
nius for God; and he 1s 
is the very life of his life. 
a process of self-annihila- 
and develops an infinite 
he mystic (mumuksu) can 
Sin as the failure of the 
© the sense of alienation 
its home in the infinite. The self 


ripping, it is caught up to God 
longing for His love. This infinite longing of t1 
be satisfied only by the i The sense of 


ill of God is traceable t 


ess, suspension of 


* Mentally there is a gradual 
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wasting away in desperation, resulting in spiritual inanity and blankness. 
The Lord of love is likewise seized by soul-hunger ; and scorning His 
heavenly aloofness and infinite glory, He invades the mystic’s soul and 
longs for union with him. In the ecstasy of the unitive experience that 
follows, the agonies of the dark night of the soul are forgotten, and its 
separative existence is swallowed up in the ocean of bliss that is Brahman. 
The soul is then ravished out of its fleshly feeling and soaked in 
eternal ecstasy. In the unitive experience the self is deified, and there 
is a new inundation of vitality resulting from the consciousness of eternal 
bliss. 

This unitive experience does not last long ; and it is a feature of the 
lila of love that there is an alternation between the bliss of union and the 
anguish of separation. But the elusiveness and evanescence revealed in 
the game of love do not satisfy the mystic's quest for the stability of eternal 
life. Owing to the hazards and hardships experienced in the spiritual 
adventure, the mumuksu longs for the life everlasting that transcends the 
world of space-time. The body-self is only a particular mould of space- 
time and a concretized form resulting from karma. When the body made 
of karma is dissolved, the finite self sheds its mutability and becomes 
immortal. The freed soul has a vision of its divine destiny. It ascends 
to its home in the Absolute. He who knows Brahman attains the highest. 
This is the summum bonum which is sought by all beings. Even the 


process of naturc is designed for the spiritual procession of the Atman. The 
realization of Brahman by all beings is the one increasing purpose running 
through the ages. Mukti is not only the immediate apprehension of 
Brahman, but also the attainment of His paramapada (supreme status) which 
transcends the empirical concept of space-time. Brahman is not only the 
whole or the holy, but is the home of the eternals and their values. Mukti 
as the integral experience of Brahman defies the logical understanding 
and cannot be adequately described or defined in logical terms, though 
it is often clothed in anthropomorphism. The self realizes its. essential 
and eternal nature and is deified and thus attains the being of its being. 
Its consciousness, limited by avidya and its result, karma in the empirical 
world of space-time, now expands into omniscience and cosmic conscious- 
nes. It is a state of unitary consciousness in which the self is immersed 
in the bliss of Brahman and its thought expires m enjoyment. Its will 
is effaced or fulfilled in the will of God, who is really the endcasour as 
well as the end of every act of service. The will to truth and goodness 
that is in God is eternally self-realized. Isvara does not therefore require 


the help of man as a fellow-worker to fulfil His redemptive end. Spiritual 
service thus implies not the loss of will, but the merging of the finite 
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ri » individu- 
in the infinite will. Mukti is on the whole freedom from the indi 


alistic outlook and the attainment of divine visicn and iran y be 
that state the sense of separateness of the Jiva alone is numus eh : 
the Jiva itself, and the free and freed spirits form a ey b. ' T o 
the common nature of their deified attributive consciousness ; lE n 
freedom is expressed cither in helping humanity to regain spiritual frc 

or in the enjoyment of the bliss of divine communion. 


CATHOLICILTY OF VISISTADVAITA 


d È 1 ng man, 
Visistadvaita guarantees God and salvation to all finite beings, hur 
sub-human, and celestial. 


It is therefore a religion of harmony Ae 
hospitality. It does not stop with affirming the fatherhood of God and S 
brotherhood of man. It gocs a step further and asserts that God is en 
inner life and soul of all beings. Its idea of God as the soul of the wor A 
brings out the immancnce of God in all beings, spiritual intimacy, ang 
the goodness of God. As every Jiva is big with Brahman, the realization 
of the Absolute is 


à real possibility. The spiritual knowled 
as different from the embodied self an 


a lofty view of the destiny and v 
God is immanent in 


inspires thc fecling tha 
the seers 


ge of the Led 
cae affords 
das gravitating towards God, oe à 

: de 
alue of the finite self; and the view Us $ 
all faiths for the purpose of cosmic redemptio! 


oe 5 A gh 
t the God of all religions is ultimately one, thoug 
and sects may give expression to Him in different ways. 
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LIFE AND WORKS OF MADHVA 
ADHVA was born in A.D. 1197 near Udipi on the west coast of 
India. With the permission of his parents he was initiated into 
monastic life by Acyutapreksa, a sannyüsin of Vaisnava tradition, under the 
name of Pürnabodha or Pürnaprajfia. 

Sankara had taught that Brahman is nirguna (attributeless) and that 
Maya (nescience), as superimposed on Brahman, is the origin of the world. 
Madhva thought that this position was. dualistic. Ramanuja had 
taught that Brahman as sithksma-cidacid-visista (having subtle conscious- 
ness and materiality as attributes) is the origin of the universe as it is 
experienced (vyakta). Madhva pointed out that so long as there is 
insistence on this visisfa character of Brahman, oneness of the ground 
is not attained and there still persists the question about the author 
of the visista character of Brahman. Madhya showed that Brahman is that 
which is the complete and independent ground of all that is other than 


Brahman. To expound this truth, Madhva wrote four bAasyas: (i) on 


the Brahma-Siitra, (ii) on the opening passages of the Rg-Veda, (iii) on the 


ten philosophical Upanisads, and (iv) on the Bhagavad-Gita. He also 
he Mahabharata and the Bhagavata, ten treatises 
ahman, and several other works in order 
ke the whole life of man an expression 
jijna à) In all, Madhva wrote thirty- 


Seven works. 
Madhva's w 

serves as an interpretation of 

different chapters or sections 0 


orks exhibit a thorough unity of purpose. Each work 
the others, so that all his works are finally 
f a single work. This idea seems to have 


been fully recognized by his immediate followers who collected his : 
works under a single title Sarvamüla. Jaya Tirtha, the greatest of Madhva’s 
commentators, at the opening of Tattvaprakasika, defines W character of 
his commentary as ‘sangamyante guroh girak (the teacher's statements are 


brought together). 


VEDAS, BRAHMAN, AND THE WORLD 


Throughout his teaching Madhva lays special emphasis on epistemo- 
logical considerations. Ontological ideas are only the implications of the 


epistemological positions. This is the significance of his defining Reality 
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(tattva) in the sense of prameya, i.e. that which is presented by correct 
knowledge. Ín his search for the final implication of this truth he comes 
to the conclusion that in the last analysis there is one case of correct 
Knowledge, viz. the knowledge caused by the Sruti, and one case of Reality 
which the Sruti presents as Brahman. What he defines as the Sruti may 
appear to be the same as what is commonly called the Vedas. 
position is profoundly different. If the Vedas are 
case of revelation or authority, for Madhva their 
the only source of correct knowledge. 


uninfluenced in his thought by the Vedas in the sense of authority. While 
others fit truth to the Vedic sayings, Madhva fits the Vedic sayings to truth. 


it is this bold stand that distinguishes him as a Vedanta philosopher from 
Sankara, Ramanuja, and others, 


But his 
generally taken as a 
validity lies in their being 
He defines himself as Lyaktaveda, 


, Le. the knowledge given by the 
i onding to these levels he points 
ty with the single purpose of showing that all 
to one absolute Reality which the $ruti 
efines as sarvottama, the Supreme. Madhva 
karoti yat'. The 
'n as the indepen- 
; because It does and makes 
The whole expression 
of the Supreme presupposes 
His other expressions for the 


out different levels of reali 


ng except Itself. 
a, etc. 


ne among many truths. 
t nds all. The world is Its 
Brahman Is the giver of reality in all its 
fore exist apart from Brahman. For this 
eda (non-difference 


E m ) between the two, But 
j . 1S not lost in creati ics, 
exhausted by it, 1 creation. Nor is It 
; y Therefore the Sruti Speaks of bheda (differ between 
the two. Bheda in this context do € erence) betwee 


of the world, 
Brahman. 
Madhva shows that of bheda and abhe 
is the cause of bandha (misery) T s 
alone is to negate Bate E dios pd. s ie ee eer 


€s not signify the in 


dependent character 
1e transcendent ( 


but only signi 
ifies j 
SIRI tl vilaksana) character of 
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that sarvottama and the world are different, taking difference in the ordinary 
or general daríana (philosophic) sense as, for example, between a jar and 
a car, is to hold that the world is independent of sarvottama. Again, that 
which is not different from sarvottama and is affirmed to be sarvottama 
itself is in a logical sense independent of sarvottama. If sarvottama is the 
principle of the world, if it is the source of the very reality of the world, 
and for this reason it is svatantra (independent) and the world paratantra 
(dependent), then how can the world be not different from it? : 
Madhva notes that the Sruti does not lay stress on bheda or abheda 
alone. For the $ruti, bheda and abheda are' not'important ; Brahman is 
g. He-observes the absence of doership on the part 
Every case of doing affects the whole world. So 
every case of any doing is a case of all-doing. It is all-doing because it 
affects all things of the world. With each act of doing there is a fresh 
change. With every change there is a fresh disposition of the thing. With 
‘each disposition the thing is created in a new light, and all other things 
are disturbed, or modified, or determined in the corresponding aes 
What appears as doing or as doer is the creation of sarvakartr (ali-doer). 
That which is the author of all is karty and Aàrayitr. By Its very nature 
It is independent (asahaya, i.c. svatantra). The Sruti a i 23 n 
This implies that It is advitiya (without a second). d A ie Fi 
to determine It. It presupposes nothing. It eee E cd x Pe 
pürna (complete) character. The $ruti therefore defines It as j 


the only important thin 
of an individual self. 


BRAHMAN'S ALL-DOERSHIP AND INDIVIDUAL DOERSHIE 

The thought of individual doership and individual Fee is pene 
a case of illusion; for Brahman is the all-doer. Its wor: d is ae 
system and it requires no addition, no improvement, se ve owe a 
To know this truth is to dedicate the whole life in a Sa js 4 
Brahman. It is in.fact to EE m dudar B ops j e 
well as the abode of Brahmanis activ A ; 
Upanisad shows how the appreciation of the cms eie in 
not make an individual self inactive but it makes =, se ate y 
If the individual thinks that he is a free agent, i Ree dedo 
possibility of keeping still and not doing anything, bec 


do anything. 


Hence tovthink haan individual is the doer is to arrest activity. 


ipi i is basis, i.e. 
Be ae for: r religious teaching made on this ; 
It is misery (bandha). Moral or re FERA 
on the ar e doership, does not help the H rur 
the eS thing ends in making the illusion of individual doership more 


ntly more and more intense. 
a :onsequently bandha 1 

and more confirmed, and c 
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In illustrating this point Madhva considers the place af pam = 
activity) in the scheme of obtaining knowledge. He p E km 
is the result of knowledge. It is the spontaneous expression a r oe 
He means by knowledge the appreciation of the truth that Brahman wae 
doer. Without this appreciation no karma, no moral activity, Ei 
recognizing. For without knowledge karma is the result of the i n 
of individual doership. The so-called karma of this kind is a cas : 
ahanküra and mamakara. It is the negation of Brahman, the all-doer. 


Madhva considers that this defect vitiates all those philosophies that 
hold that karma is prior to knowledge on the supposition that it gives 
purity of mind (sattva-$uddhi or antahkarana-Suddhi) that is the prerequisite 
of knowledge. He shows that karma, devoid of know 
blind and opposed to knowledge. 


makes one morally pure ; it is therefore moral purity itself. 


Madhya holds that: the realization of the absence of individual doer- 
ship is the origin of all disci 


pline that is really spiritual. This realization 
is, in other words, the reco: 
means by all-docrship (saru 
means that there is n 
own merit. 


ledge, makes one 
It is the possession of knowledge that 


- even though it is the so 


property that forms an aspect of 
the world. Some hold that Brahman is incomplete (Nyaya and Ramanuja). 
Some others hold that 


it is attributeless (Sankara and his followers). 
_ Against these positions Madhya shows that Brahman as incomplete pre- 


supposes Brahman as complete as its author ; similarly Br 
buteless presupposes Brahma 


n with attributes as its author. 
has. its origin in the complete ; 
positive, utelessne , in the absence of 
» attributclessness itself Serves as an attribute. The Sruti 
ahman as Visnu. Visnu in the Vedic sense is the creative 

In Tecognition of this truth Madhya gives a ruling ‘Brahma- 
naveva’ (the word Brahman in the Sruti is used only in the sense 


r modified, 


ahman as attri- 


The incomplete 
and the negative has its origin in the 
SS' is unintelligible, as 
defines Br 
principle. 
Sabdasca Vis 
of Visnu). 


SRUTI AS NITYA, NIRD 
What is Sruti? 
of Brahman, 
Brahman. 


RAMANA, AND APAURUSEYA 
cr is that the Sruti 
nt with reference 


BC is necessari]y exp 
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The knowledge of Brahman also has its own expression. This expression 
is the $ruti. The Sruti does not limit Brahman by speech. It is rather 
the process of finding out the expression for presenting the idea of the 
absolute completeness of Brahman. The Sruti as an expression of Brahman 
E present because Brahman is present. In this sense the Sruti is nitya 
(indispensable) ‘To the extent that it is indispensable it is the expression 
of the fullness of Brahman. So even by implication it does not modify 
Brahman. It is in this sense defectless (nirdosa). Because it is nitya and 
nirdosa, it is its own standard, measure, or test. It is all-comprehensive. 
There is no case of knowledge that falls outside it. Its truth is therefore 
self-established (svatah pramana). : : 

The truth that the Sruti is nitya, nirdosa; and svatahpramana implies 
ersonal elements. To explain an expression 
such as reliability (@ptatva) is to determine 
it from outside. But the Sruti is svata}pramāņa. It is therefore apauru- 
seya (impersonal). The Sruti is thus nitya, nirdosa, svatahpramana, and 
apauruseya. How is this to be found out? By means of inquiry (jijnasa) 
consisting of understanding, reflection, and application (Sravana, manana, 


and nididhyasana). 


that it is completely frce from p 
by means of personal elements 


JIJAASA—ITS NATURE AND OBJECT 
So there are two things to find out—the Sruti and Brahman. The 


Sruti is the source of knowledge (pramana). Brahman is the object of 
this knowledge (prameya). So with regard to the highest truth both 
Pramana and prameya must be found out. To abstract one from the other 
is to negate both. The process of finding them out is jijnasd. 

Madhva holds that the language of Brahma-jijriasa is the Brahma- 
Sūtra beginning with ‘Athato Brahma-jijnasa’. Without the Brahma-Sitra, 
the Sruti and its meaning are not found out. Hence his philosophy or 
exposition of the Vedic thought is essentially Brahma-mimanisa, i.e. Brahma- 
Jijiasü. His one aim is to understand the absolute completeness (pürnatva) 
of Brahman which is sarvakartr, ie. sarvasattaprada (the giver of reality 
to all), being the origin, the principle of existence, and the only aim of 
all things that exist in different senses. Apart from Brahman, the truth 
of all, Madhva has nothing else in view. It is a mistake to think that he 
appeared to save the reality of the world against Mayavada, the position 
of Sankara. To have interest in the reality of the world for its own sake 
is rather the attitude of the Carvaka. Madhva really wanted to save the 
Conception of Brahman against Mayavada itself. T his incidentally required 
the establishment of the reality of the world, because if the world is unreal 
then there is no occasion to find out and conceive Brahman as the ground 

317 


THE CULTURAL HERITAGE OF INDIA 


: i : n. m. 
or principle of all that exists in terms of mind and in ter e ^ ir pei 
the course of his thought, irrespective of reality or no rea z Bp 
he wants to understand Brahman defined as sciens by t E er uum 
vaikam janatha ütmànam ; anya vaco vimuncatha (Know 2 y = ae 
is Atman ; abandon the talk of other things). Further, in the sa dere 
as he discusses the reality of the world he makes it clear that ies fedi 
the world is mithyü (unreal) in the sense that Sankara defines it e " 
nihilism and thereby makes the problem of finding out its origin à ven 
on a contradiction in terms. Neither the conception of a ng Pw 
denial of the problem satisfies a philosophical mind. Further, a 


establishing the reality of the world so as to make the problem of finding 
out its origin inevitable and indis 


the world in terms of its nitya 

character so as to illustrate and am 
Knowledge, according to him, 

the process of knowledge the concl 

as it leads on to further jijna 

of jijiiasa. Just as jüa 


the process of activity involved in. 
is the devotion to the subject matter of jijnasa 


and as its result. He considers therefore that jijfiasa is the only kind of 
tapas, spiritual discipline, 


MADHVA’S APPROACH TO PRAM. 


A careful study of Madhva's works reve. 
examination of ; 


ing order. 


ANA 
als that he conducts the 


diately appeal to the senses (pratiti- 
(2) The stage of reasoning: In the light of Madhva's teaching 
yonitvadhikarana, Anand a 
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become popular even to the extent of giving rise to the illusion that there 
is nothing apart from these sciences. Dar$anas are mental constructions 
of a more subtle order finally based on pratyaksa and anumana. Some- 
times @gama is given the place of exclusive importance even to the 
extent of making it more important and decisive than pratyaksa and 
anumüna. Madhva says, ii can be easily found out that every darsana, 
however admirable or transcendent (alaukika) it may appear to be, is after 
all an expression of pratyaksa and anumana, i.e. experience (anubhava) 
that is secular (laukika) in character. (3) The stage of upadesa (instruction): 
In this stage the Sruti and the Smrti are introduced to the student. The 
Sruti is impersonal (apauruseya) verbal testimony. Its validity is unques- 
tioned. The Smrti derives its validity from the Sruti. The student at 
this stage has realized the emptiness of empirical thinking and of the 
scientific and daríana ideas and several ágamas based on secular experience. 
He tries to rise above these stages. He feels that there is something noble 
and grand and transcendent in the ideas given by the Sruti and the Smrti. 
(4) The stage of jijñāsā, inquiry (philosophy): In spite of the appreciation 
of the Sruti and the Smrti, the student feels contradiction in the meaning 


and application of them. Hë can never reconcile the implications of the 


different Sruti passages, and the inter-relations of the Sruti, the Smrti, and 


anubhava. 
But the student of Brahma-mimamsa is not in a position to consider 


mere appearance to be ultimate. At the present stage he has realized the 
Usclessness of wpadesa, because after all it presents things that do not 
finally transcend the empirical, as it is the outcome of an individual 
thinking. To transcend the empirical was the reason why he was intro- 
duced to the Sruti and the Smrti. The Sruti is apauruseya and the Smrti 
is the shadow of the Sruti. Therefore nothing empirical enters into the 
Sruti as well as into the Smrti. RC 

What is that which is above all that is empirical and which is there- 
fore expounded by the Sruti? To consider this problem is the process of 
jijňāsā, i.e. Brahma-mimamsa. The meaning of jijiasa in this connection 
cannot therefore be fixed according to a thinker's will. For the Sruti is 
apaurugeya and apauruseya cannot be fixed by pauruseya. pe” 

In expounding these truths Madhva studies the | significance of 
apauruseya and consistently with it fixes the character of pps He notes 
that interpreting apauruseya in the sense of verbal meaning (yathasru- 
'ürtha) is definitely wrong. He finally arrives at the conclusion that 
apauruseya is the language of the Creator of all in being self-conscious, 
le. in understanding Himself as the Creator of all. Though he means 
by apauruseya what is known as ei Sruti, his idea of the Sruti has a 
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profound significance. The Sruti, according to him, is the plan ot ng 
To understand the Śruti is therefore to understand the whole cr ee à wies 
the language of the Sruti the creative principle is DG ga Ast P e: - 
He is. defined as Vasudeva. The $ruti illustrates the whole peos E 
-Sastra as the process of Narayana’s understanding Himself as ha E 
Madhva calls this whole principle, i.e. Narayana understanding Free E 
Vasudeva, Badarayana. In illustrating this point he shows that medo o 
is the origin of the whole Sastra. Sastra consists of nirpeya (that " " 
is to be determined) and nirnáyaka (that which determines) ; TUE i 
the Sruti and the Smrti. The origin of both is Bādarāyaņa. Their rea 
meaning must be understood only through a process of 
process is the process of jijñāsā. i 
Badarayana’s Brahma-Sütra, consisting of 564 sütras in 223 adhi- 
karanas, under four chapters, each with four quarters, presents the proces 
of jijñāsā. That which is not Brahma-mimamsa can never hope to conceive 
the absolute point of view. Again, Brahman understood is no loner 
gunapürna or Visnu. If It is Brahman, then It lies beyond the sphere 


of understanding. To understand this truth, i.e. to understand Brahman 
as Visnu, is the aim of Brahma-mimamsa. To hold that Brahman is not 
understandable is to em i 


the knowledge of the ununderstandable as 
t ed by the Kena Upanisad ‘Avinatam 
vijanatàm ; vijiiatamavijünatüm: (It is not known to those that know ; It is 
known to those that do not know). 
onsists of nirneya and nirnayaka. Nirneya 
mrti. It does not by itself help knowledge, 
adictions. It is therefore apara, inferior, 1.¢. 
But these two must not be taken to be 
S of jijñāsā, nirnàyaka becomes merged in 
€ nirneya transcends its nirneya character, 
one with nirnüyaka, and presents its true meaning, Brahman. 
nayaka is thus innate in nirneya. Sūtra is its expression. Jijnasa is its 


disciplinc. This 


Sastra, according to him, c 
Consists of the Sruti and the S 
because it has apparent contr; 
it is not vidya (philosophy), 
Separate, "Through the proces; 
nirneya, In this circumstanc 


cr and the known. With- 

Attributeless knowledge is a contra- 
diction i Snow i ; ewe 
ction in. terms: Knowledge as an attribute, distinct from knower, i.c. 
dharmabhütajiana, | 


t that the knower is of nature of ` 
knowledge. nower is of the 


Even Sankara 
Brahman is nirci$esa', 


MADHVA'S BRAHMA-MIMAMSA 


cannot be formulated. "To hold that Brahman is inconceivable is a con- 
tradiction in terms. So everything that can be conceived is savisesa. 

Knowledge is by nature true. It is given as true. To make truth 
dependent with regard to its origin or its knowledge is never to arrive at it. 
In every circumstance, that which is given is the object of knowledge. The 
given is in time and space. This constitutes its reality. The non-given is 
unreal. 

In certain passages Madhva explains that wrong knowledge is no 
knowledge. It is knowledge distorted. It consists in presenting the real 
as unreal, the existent oyster shell as non-existent silver, and the unreal as 
real, the self which is unreal as doer as real doer. 

In‘ every case of knowledge on the empirical level operation of two 
distinct sources is observed—the knowing self and the apparatuses through 
which it knows. The self in an operating capacity is called saksin. The 
others are sensory organs. The operation of the former forms the back- 
ground for the operation of the latter. With reference to "This is a jar’ 
the jar as a particular is given by a sense-organ. The time in which the 
jar exists, its distinction from all other things, etc. are given by the saksin. 
Madhva studies these facts under pramana. 

Attributeless knowledge is a contradiction in terms. Attributelessness 
is itself an attribute. Further, knowledge as an attribute distinct from 
knower, i.e. dharmabhütajiiana, does not bring out that knower is of the 
nature of knowledge. If knower is of- the nature of knowledge, theg 
knowledge cannot be a distinct attribute. Knower and knowledge are 
therefore only distinct expressions with regard to an identical entity. The 
disposition of this entity is such that without being different within itself 
it admits of usages of distinctions, knower, knowledge, substance, attribute, 


and so on. 4e A 4 
Madhya defines pramana as yathartha. Yathartha is that which grasps 

its object as it is. There are two kinds of pramana—kevalapramana and 

anupramana. Kevalapramana is knowledge. Anupramana 1s the instru- 


ment (sadhana) of correct knowledge. Both knowledge e its instrument 
grasp their objects as they are. There are three cases o diae 
pratyaksa, anumana, and agama correspohding to perception, inference, 
and verbal testimony. Madhva notes that these three pramanas are so 
comprehensive in their implication that they include all other so-called 
pramanas, namely, arthüpatti, upamana, anupalabdhi, and so on. — 

Pratyaksa: Pratyaksa implies defectless Sensor (nirdosendriyam 
pratyaksam). There are seven sense-organs—saksin, manas, and five sense- 
organs (eye, car, nose, tongue and skin). The last five are on the outward 
surface of the body. ‘They ee ios they are in contact with their 
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objects on the one hand and on the other with manas which ei an ra 
entity in contact with the knowing self. Their operations -e din 
the waking state. Manas exists inside the body. It is an interna HE a 
It is the proximate cause of memory. It works through the impressions 


(sarùskāras) deposited in it as the result of the 


previous experiences of the 
knower. 


The knowledge caused by external sense-organs and memory 
consists of the modifications of manas. In the dream-state manas functions 
independently of external sense-organs on the basis of sariskaras. Times 
cases of knowledge are called vrltijiiana and are owned by the knower as 
mine in its witnessing capacity. This capacity, i.e. the witnessing principle, 
is called saksin. Saksin is as enduring as the knower. 
as well. It apprehends the knower as ‘I’ 
occur to ‘I’. This apprehensio 
knowledge—saksin and vrtti. 
The knowledge caused by 


anumana and agama is also vriti knowledge, 
because it is the work of manas. : 


It operates in sleep 
and pleasure, pain, etc. as what 


n forms the background of all cases of 
Vrtti know 


numana is defectless 
ant to it. 


in a suitable position 


proved. The basis for the determination of 


wmana, or agama, Determination of vyàpti 


‘togetherness’ of the proof and 

Agama: Agama is d 
testimony are stating w. 
pramanas, and so on. 
pauruseya, Apaurusey 
personal, and for the 
and sentences are arra 
as the Veda, i:e, 
Pauruseya is that 
etc. are arranged, 
only when it is consi. 
as apauruseya, is n 


efectless verbal testimony. The defects of verbal 
hat is irrelevant, Stating what is sublated by 
There are two cases of dgama—apauruseya and 
a is the Veda. It is apauruseya because it is im- 
Same reason the order in which the letters, words, 
nged in it never admits of change, if it is to continue 
if the meaning which it conveys is to be retained. 
which admits of change in the order in which letters 
€ source of correct knowledge 
A pauruseya, when it is recognized 
f the knowledge of Brahman. 
hree pramanas, pratyaksa presents 
Se-organs, in a clear and distinct 
iR. n nenen pervades the things presented by anumāna and 
à > < Eama and anumana based on agama present both 
at are not perceivable. But agama 
uti is jijñāsā in its complete sense. 


stent with the $ruti. 
ecessari]y 
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For this reason, though, to start with, it gives rise to knowledge in a vague 
manner, as jijñāsā becomes more and more pronounced and comes to its 
perfection, the Sruti character of Sruti becomes realized, and there is con- 
sequently the pratyaksa knowledge of the truth expounded by the Sruti. , 
Madhva points out that the truth of this observation can be appreciated 
only“ through an intensive Brahma-mimamsa. i 

Kevalapramüna: Kevalapramana is the knowledge caused by anu- 
pramana. Corresponding to the three cases of anupramana there are three 
cases of kevalapramana—pratyaksa, anumiti, and Sabdajnana. Knowledge 
is never objectless. In the absence of an Object external to it, it is its 
own object. Objectless knowledge is a contradiction in terms. 

As has been already indicated, after a careful examination and analysis 
of experience, two types of knowledge are distinguished by Madhva: 
(1) knowledge caused by saksin and (2) knowledge caused by the other 
instruments of knowledge. He calls the former svarüpaj&üna and the 
latter vrltijnana. svarüpajnana is self-conscious. In being conscious of 
itself it becomes conscious of the fact that it is correct (yathartha). Further, 
the consciousness of time forms the very background of all mental activi- 
: This illustrates how svarüpajnana, i.e. 
s basis. 4 
It is called knowledge 
Even this is due to the 
gives it the power of 


ties as ‘That is this’ and so on. 
the operation of saksin is present in urttijñāna as it 

Vrltijñāna is a modification or state of manas. 
because, like svartipajnana, it reveals its object. 
fact that svarüpajnana, being in contact with manas, 
reacting so as to give rise to what is called vrttijriana. pial 

Vritijnàna may or may not be correct. In general cases it is correct. 
When it is correct it is known to be correct by the saksim. When it is 
incorrect the fact that it is incorrect is due to some defect in its condition. 
A person who has defective eyes mistakes an oyster shell for silver. 

The ideas ‘Knowledge is yathartha (true) and ‘Knowledge is not 
Objectless' are the expressions of the same truth. The fact that knowledge 
is Occasionally wrong does not affect this truth. The percipient has a 
defective eye. His eye is in contact with a shell. Owing to some defect 
it does not apprehend the shell as shell but only as “This shining thing’ 
As the thing is not apprehended as a shell, the perception. of shining 
kindles the impression (samskara) of another shining thing, silver. This 
impression operates on the whole of the circumstances. There is conse- 
quently the illusion, ‘This is silver’. 

If all the circumstances in which this illusion takes place are examined, 
then it is not difficult to see how the illusion presypposes correct perception 
of the shell as a shining something, correct perception of silver at a 
io that there is the impression that shining is an attribute 


: previous time 
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i ing is mistak d rcal 

of silver, and so on. So though what a given thing is mistaken e on n 
every case of illusion points to the fact that knowledge is yatharth 

nature and is therefore never objectless. f N Vm 

The importance of Madhva's analysis of pramama consists E a 

following. Under pratyaksa, his conception of knowledge caused y bs 
süksin, in its implication, puts an end to all theories that on the one 


i 1 r irvisesa-caitanya and on 
support subject-and-objectless knowledge such as nirvisesa-caitany 


the other support the idea that knowledge is an accidental property of the 
self such as jfidna of the Nya 


yaya-Vaisesika and dharmabhūtajñāna of the 
Visistadvaita. Under anumana, Madhva considers two kinds—sadhananu- 
mana and düsanünumüna. The distinction betw 
logical. They have respectively close reference t 
of the Sastra) and pürvapaksa (that which opposes siddhanta). Under 
agama, Madhya finally arrives a 


the only thing that gives rise t 


een these two is psycho- 


© correct knowledge. 


such as vijñāna 
knowledge, to de 
are unw. 


€ element of prepossession, which he calls 


asis of all these ideas. He asks the student 
gs purely ob 


(separated) 


e other things. But 


two aspects: (1) Things 
objects), manas, buddhi 
the later ones bei 


(presiding deities) that n 


5 (sense-organs and their 
tellect), self, and avyakta, 
nes; and (2) Abhimanins 
Under these two heads 
an insignificant object and 
» the root matter of all, and spiritual 
he cetana (knowing self) of the lowest order and 
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ending with Sritattva or Laksmi, the highest abhimanini of the whole 
universe consisting of cetana, acetana, and abhimani-devatas. 


MADHVA'S REFUTATION OF MAYAVADA 
Prameya is that which is the object of correct knowledge. It is the 
same as real (satya), according to Madhva. In the absolute sense it is 
Brahman. In arriving at this conclusion Madhya examines Sankara’s 
conception of mithya, and against it he calls the world satya. At this stage 
the relative significance of these concepts may be noted. If mithya is 
translated as unreal, then satya may be translated as real. But in the 
philosophical language real and unreal have different significances. Unreal 
may mean asat. But mithya does not mean asat. According to Sankara, 
mithya is taken to mean sadasadvilaksana, that which is other than sat, asat, 
and sadasat. This conception is based on the supposition that the world 
is sublated (badhya) by the knowledge of Brahman. Real may mean 
absolutely real. But satya, according to Madhya, as applied to the world 
other than Brahman, means abadhya (unsublated). He illustrates this 
point by showing that the world is pramanika (given by pramana), or 
prameya (being the object of correct knowledge). While Sankara holds 
that Brahman alone is abadhya, Madhva shows that the terms abadhya 
etc. may be applied also to that which is relative, dependent, and non- 
absolute. à TE 
Madhva is prepared to admit that the world is mithya or sadasad- 
vRaksana in any sense that does not modify that it is abad/rya, pramanika, 
and so on. But if mithya means the negation of any of these ideas, if it 
means or implies something that makes serious thinking impossible, if it 
means something that makes the world or any part of it void of any 
ground, or if it means something that makes the ground of the world in 
any sense incomplete, relative, and dispensable either in thought or in 
deed, or something that makes it avoidable or dispensable, then he disavows 
that the world is mit/tya or sadasadvilaksana. Against these ideas he shows 
that the world is satya. € f 
Whether a thing is spirit or matter, three aspects may be distinguished 
in it—essence (svarüpa), the state of its being gu object (pramiti), and 
function (pravrtti). Every entity of the world is dependent in all these 
aspects. Further, the fact that a thing is real means that it is real in all 
these aspects. Madhva therefore calls these aspects three cases of satt, 
existence. He notes that they are dependent in order to show that they 
are derived. Madhva shows also that if a thing is dependent in any sense, 
then it is necessarily dependent in every sense in which it may be 


considered. 395 
I 
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i ine : greater 
The richer and more complex the function of a dug m ^E ie 
its causal efficacy, the greater is its rclative character, the s vicis i 
: l the greater the degree in which it points to the a Galanos) 
ante It is on this principle that he fixes the pem ve d 
c iina of the world. The entities that point a i a 
a Brahman come first in the order of the penon v E d d 
Whether the world is, in some circumstances or other, g 
be real, unreal, relative, dependent, independent, cternal, 
is essentially paratantra, dependent, i.e. 
its source is Brahman. 
release from bondage. 
illusions. Brahman, the 
With reference to ever 
confusion or discrimin 


or absolute, it 
: " POTR” 1 
it has only a derived wr hee 
izati is i rings abou 

It is the realization of this idea that brings a 


A F Ads > free from 
For it is this rcalization that makes one free f 


Sina ion. 
source of all, has essence, objectivity, and functi 


sone x serail Tee > non- 
y aspect It is independent. Madhwva calls the n 


independent 
ation between the dependent and the vidi ^ 
bheda (difference). The dependent is the world. The independent i: 


Brahman. This is the significance of his doctrine of bheda | Seema 
He says, ‘Tasya bhedasca Sarvatah adosatvasya siddhyarthan’ (It is held th 


MEE ; é siai : is 
Brahman is distinct from everything else in order to maintain that It 
defectless). 


Further, to see tha 
of the independent, 
see that its work is d 
because it is 


t the world is dependent is to sec 


To sce further that Brahman is independent is to 
ependent. Considering 


finally that the dependent, 
only derived, is no truth, Madhya insists on seeing that there 
is after all only one truth, viz, Brahman. The Advaita of the $ruti 
illustrates the independent character of Brahman. But Advaita, as applied 
to Saünkara's Vedanta system, means non-duality, and it has in view 
mithyütva of the 


E ne e 
world and nirgunatva of Brahman. Madhya asks th 
student of V, cdànta not to confuse these two ideas. 


that it is the work 


CETANA, ACETANA, AND 
adhya's works on ontological 
Brahman is the oniy Reality. In one 


ABHIMANINS 


‘Problems are intended to show how 
of his works, called Tattvasankhyana, 
he speaks of two Ways of approaching Brahman. He says, "Svatantram- 
asvatantranca dvividhan latluamisyate’ (There are two Ways of presenting 
laltoa [truth], svalantra and asvatantra), Though apparently this passage 
seems to mean 


that there are two tattvas, a reading of the passage in the 


light of Madhva's own Point of view, viz. Brahman as Visnu, reveals a 
different truth, If svatantra means th 


d €-přinciple of all, then paratantra 
means svalantra 1n operation, 
Madhva comes 


words that are ori 
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paramaisvarya (supreme lordliness), i.c. svatantreccha (independent will), 
lila being the overflow of ananda of a@nandamaya, Visnu. So, the correct 
way of seeing the world is to see it as the expression of Brahman, as the 
illustration of paramaisvarya of Brahman. ‘The world consists of spirit 
(cetana) and non-spirit (acetana) with their abhimanins, beginning with 
Laksmi as the highest, and non-spirit consisting of the Vedas, space, time, 
Prakrti, etc. as known by the pramanas, pratyaksa and so on. 

Cetana is that which knows. Knowledge in its highest form is 
knowledge produced by Brahma-mimamsa. From the standpoint of this 
knowledge Madhva observes three types of cetana. (1) That to which this 


knowledge occurs. Occurrence of this knowledge is indicated by the dis- 


position (svarüpa) of the individual cetana. 
the states hankering after this knowledge, avoiding the circumstances which 
may lead to non-knowledge after seeing their defects, realizing that the 
only means for obtaining this knowledge is Brahma-mimarisa under a 
preceptor who is Srotriya and Brahmanistha, i.e. who has understood or is 


devoted to Brahman as érutyukta (considered and expounded only by the 
Sruti). This cetana is called muktiyogya, fitted to have mukti. (2) That 
disposition which is opposed to the disposition of the muktiyogya makes 
one tamoyogya, fitted to have tamas, delusion, destruction. (3) A doubtful 
disposition makes one nityasamsarin, fitted to have repeated births and 


deaths. Madhva holds that this cetana finally becomes tamoyogya. Madhva's 
final position is that cetana in its true sense is only muktiyogya. Brahman 
as knowledge and bliss forms the principle (bimba) of this cetana. This 
is the reason why a cetana becomes muktiyogya. As Brahman manifests Its 
jñāna and ünanda character more and more, the individual cetana comes 


to have more and more Jijüasa an 
becomes more and móre purified. 
To enable an individual to have t 


an organism consisting of manas, 
(elements in their rudimentary form), five organs of knowledge (eye, ear, 


nose, tongue, and skin), and five organs of action (speech, hand, foot, organ 
of excretion, and organ of generation) with consciousness (cetana) added 
to the rest. In some passages Madhva calls this organism Jiva. 'To make 
this organism operate, Visnu gives it a gross body made of five elements 
(bhütas) This is what we commonly call an individual knower. In this 
Madhva distinguishes three aspects— gross body, linga body consisting of 
the first eighteen items, and svarüpa body, consciousness itself. Of them the 
gross body is observed to come into existence and perish ; but linga 
survives death and helps the next birth. Process in time and space is 


endless; but it.has a beginning: 1 


d with it vairagya, and Visnubhakti 


his knowledge, Vignu has made it 
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z inningless 

Harīcchā (desire of Visnu). Thus, according to aa s pom 
(anadi) thing has its origin or beginning B pua E E 6 2 t 
According to other darsanas, celana is ever d its MADRE 
example, Sankara holds ae eo et cet ae diem: 
superimposed on it; but the self is n a 
is the position of all other daráanas. But, accor Be Tiam Au 
bondage cetana is ever in the making. Brahman as jii eem 

rid rinciple of reality in cetana. Madhva calls t his x 

aoe n d. Hed that Brahman as jrana and es Pur pas s 
celana, cetana is characterized by jfiana and nanda. As Bra at " om 
independent will (svatantreccha), manifests its jñāna and a ma 
comes to have them. This means that it grows as cetana. W Mae + 
thus made an accomplished cetana it becomes liberated. Other aim 
hold that ajñāna, etc. are definitely opposed to the self. But Madhva rm 

that they are rather the elements that in different ways help the proces 


of the gcowth of cetana. Madhya holds that no stage in this process is the 
work of the Jiva. The w 


hole process with all its aspects is entirely the work 

of Visnu. ? 
Madhva distinguishes 

and nara—god, seer, manes, 


signifies that those that are 
these beings. 


Acetana is that which does not know, It c 
and negative—bhava and abhava. The Positive is that which is appxe- 
hended as existent at the first j i 
as non-existent, 
products. 


production (pragabhava), 
(pradhvarnsibhava), and the 


ery sense the 
(bimba) of every 
The world of cetana and 
as sat is its bimba, Principle. That which is 
Haricchü (will of Hari) that it s 
is a positive property, 
also. Acetana 


acetana is real beca 


: celana. This is indicated by 
usness in acetang and its Presence in cetana. 
Madhya holds that every entity, cetang 9r acetana, in the world is, with 
regard to its reality 


: : PIE... ted by a Supervising deity. He calls 
this deity abhimüni-devatg. Abhimani-devatas are more real than those 
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they supervise. Of these devatās, Vayu is the abhimanin of vital principles 
and Laksmi of all cetanas, including Vayu, as well as all acetanas. The 
author of the gradation of reality is Visnu. 

Most of these things are seen to have no beginning and no end in 
time. Some of them have beginning and end. Some of them have changes 
In some parts and no change in other parts. Each thing has its own indi- 
viduality. Each is different from others. Every entity has therefore its 
place in the system of things. Even illusion has its own place. It 
has its own function to fulfil. Everything is justified in so far as it is 
active. Individual effort has its own place in the system of things. It is, 
in fact; inevitable. Without it an individual has lived in vain. Institu- 
tions, cultural, social, political, national, and universal, are the creations 


of individual efforts. 


BRAHMAN 

Madhva notes that to define Brahman as nirguna (attributeless) or 
kalyanaguna (of auspicious qualities) has only empirical import. This is 
the defect of Vivartavàda and Parinamavada, however subtle they may 
appear to be. Brahman is alaukika (transcendent). As such It is ever 
doubted. It is therefore the object of never-ending inquiry. Empirical 
inquiry docs not help the knowledge of Brahman. Inquiry is Brahma- 
Jijüasa. It finds out Brahman as the meaning of the Sruti. With- 
out it the Sruti does not teach Brahman. With inquiry the Sruti is found 
to establish Brahman as the one single principle of creation, existence, 
destruction, law and order, knowledge and non-knowledge, bondage and 
release that occur to things, and cetana and acctana in various manners. 
Brahman is independent. All else is derived from It. As the maker of 
all It is in all. It is bimba, source. That which It makes is pratibimba 
(reflection), derived. It is different from the latter. The latter is not an 
illusion ; for, it is the work of Brahman. Brahman as the principle of all is 
not imagined. It is Sastra-gamya, established by Sastra-jijrasa. Sastra is 
that the truth of which is self-established. It is ‘Veda’ found out by means 
of jij&asü. In this circumstance cach word of the Veda has a complete 
and absolute meaning, viz. Brahman. In this capacity each word is in 
Perfect harmony with the other words; this is Srutivakya-samanvaya. 
Without this Brahman is not found out. Brahman thus found out is not 
Sauna (relative). It does not involve dualism (dvaita). It is ultimate. 
Devotion to this Brahman brings about moksa. It is Atman as expounded 
by the Sruti. From It come all names and forms and with them law and 
Order. Its operation in every case is wonderful (acintya and adbhuta). It 
Originates two orders of the world, bimba and pratibimba. 'Bimba is the 
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source of the reality of the pratibimba (derived being). Bi mba is Brahman 
Itself. It is complete (gunapürna), absolute (nirdosa), that which is known 
(jfieya), and that which is attained (gamya) in the thing. To understand 
the world as pratibimba or paratantra is to understand its principle, 
Brahman. This is to understand that there is no evil, no misery in the 
world. The world is the expression of the fullness of Brahman. Brahman 
is thus Gnandamaya, bliss itself. Every thing becomes dear because of 
Brahman. To see this truth is to attain ananda, Brahman. 


DISCIPLINE LEADING TO MOKSA 


In illustrating this point Madhva speaks of the fivefold difference 
(paficabheda): the difference between Jiva and Isa, the difference between 
Jiva and Jiva, the difference between Jada (an inert body) and Isa, the 
difference between jada and Jiva, and the difference between jada and 
jada. He signifies by this that things must not be confused. Without due 
attention to these facts, to speak of unity leads nowhere. 


are anilya (non- 

! The result of vairügya is devotion to 

Visnu. Only to one who has this disposition, jijfiasa or Brahma-mimamsa 

occurs. "To have this disposition or jijüasa is not the individual's own 

i Med x Vs edd is seen to have jijnasa, it is an indication 
€ is having the prasada i ijüüsü i 

[Xe nes cut $ (grace) of Visnu. Jijüasa is the process of 


r » manana (reflection), and nididhyā ica- 
tion). It expresses itself in two forms—study (uaina and Sie 


(pravacana). Pravacana or teachings diis ) and teaching 
; ; 8 is higher. It pl ; eae 
tustidah). It is the highest aspect of discipline, ba. e. ISI A Pi 


JIVANMUKTI AND MUKTI 
With jijfidsa without a break the truth th 
to start with, becomes immediatel 
is the proper stage to teach 


his is called aparoksa. This 
state of jivanmukti. 


ahma-mimamsa. This i 
p» Eh 1 a. This is the 
t this state is individual is no longer distracted 
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by the things of the world. Distraction is illusion (pramada). It is the 
cause of bondage. Madhva says that bondage (bandha) is pramadatmaka, 
the result of illusion consisting in superimposing kartrtva (doership) on the 
individual self. But at this stage, i.e. jivanmukti, by means of jijnasa the 
individual has realized Visnu as the all-doer and himself as completely 
paratantra. He has seen ekatva, i.e. the sarvottama (supreme) character 
of Visnu and is free from delusion (moha) and misery (Soka). 

With pravacana the individual becomes more and more purified, i.e. 
the conviction that he is paratantra becomes more and more confirmed. 
This confirmation is the indication of the grace of Visnu. ‘As the result 
of this grace he finally becomes liberated (mukta). At the stage of mukti 
he is consciously living in svatantra, i.e. Visnu, the principle of his reality. 
Visnu is immortal. Therefore the individual has become. immortal. 
Visnu has become the dearest to him. He therefore enjoys the ünandamaya 
character of Visnu. This enjoyment makes him merged in ünanda (bliss). 
The whole thing occurs as the result of the grace of Visnu. Madhva points 
out that an individual can have only that much of ānanda as is consistent 

oe of jijfià. ü he has at the stage of discipline. So even in 


mukti he speaks of gradation. He sees that gradation is the inevitable 
f Brahma-mimamsa, and as such it is 


ole process of bondage, 


sampatti. - With this, 1 à S 
discipline, and moksa with all their circumstances ahd aspects is the work 


of Brahman. This is what Brahma-mimam. by 
as Visnu. To contemplate this constitutes the mukta’s ananda. 


CONCLUSION 
Madhva has thus in his exposition ‘of Brahma-mimarhsa brought the 
E 


monism expounded by the Vedas and the Upanisads "9 is qa ica 
position is essentially Brahmavada. His chief contribution to Indian 
culture, and, in fact, to world culture, consists 3n the following. He 
showed that philosophy is the only kind of spiritual discipline. He found 

verbal testimony but the expression of 


out that the Sruti is not a mere S LN : 
ered that Brahma-mimamsa 18 the highest form 


u i . He discov 
pure philasopay He found out that the real cause of bandha 


of phil ical thinking. : Epi 
werde of doership on the individual selves. He 
ý 331 


II—23 


THE CULTURAL HERITAGE OF INDIA 


realized that man is really a doer only when he understands that he is 
paratantra. He saw that the only way of appreciating the highest truth as 
the only truth is the recognition of the reality and actuality of the world 
in a healthy sense. He showed that the highest truth must necessarily be 
absolutely complete with reference to every aspect. of it (gunapürna), free 
from every kind of dependence (nirdosa), the real object in every object 
(jfieya), the goal of every endeavour (gamya), and the source of knowledge 
as such (guru). For this reason he calls this truth Nar 
it clear that an individual can have 
truth. Not to realize this truth is to 
quently to have misery and delusion 


is possible only by an enduring process of study and teaching of philosophy, 
i.e. Brahma-mimarisa. He emph 


asized that political, national, and social 
reconstruction in terms of this study only is the salvation of mankind. He 
showed that the very contemplation of these truths is the source of joy 
(ananda). As the expounder of this Sastra which leads to ünanda, he is 
called Ananda Tirtha. 


ayana ; and he makes . 
peace only when he has realized this 
confuse it with the world and conse- 
(Soka and moha). This realization 


332 


18 
THE NIMBARKA SCHOOL OF VEDANTA 


eas, who was one of the five principal commentators on the 
Brahma-Sütra of Badarayana and the first systematic propounder of 
one of the five main schools of the Vedanta, was a Tailanga Brahmana. He 
is generally supposed to have flourished after Ramanuja, in the eleventh 
century A.D., though no definite evidence is available on this point. He 
Wrote a short commentary on the Brahma-Sütra, entitled Vedanta-partjata- 
saurablia (the odour of the heavenly flower of the Vedanta). This com- 
mentary is very condensed and written in simple language. Its peculiarity 
is that the author makes no attempt whatsoever to refute the theory of any 
other commentator on the Braluna-Sütra, such as Saükara and others, or 
even, for the matter of that, to expound his own theories by means of 
appropriate arguments. In fact, it is doubtful whether his views would 
have been fully clear to readers but for the excellent commentary Vedanta- 
kaustubha on the Brahma-Sütra by his immediate disciple Srinivasa. 
Nimbarka was also the author of a small work of ten stanzas, called Dasa- 
Sloki, dealing with the three realities (tri-tattva)—Brahman (Krsna), soul 
(cit), and matter (acit). It also is not properly intelligible without com- 
Mentaries, Besides these, Nimbarka composed several other works, some of 


Which are no longer extant. 


BRAHMAN 
Like other Vedantins, Nimbarka calls the highest Reality Brahman, 
literally meaning the greatest Being—one who is unsurpassedly great in 
nature and qualities—beyond any limit whatsoever. To Nimbarka, 


Brahman is a personal God, and not the impersonal Absolute of Sankara. 
Nimbarka calls Him Krsna or Hari. But while to other Vaisnava 


Vedantins, like Ramanuja and Madhva, Brahman is Narayana or Visnu, 
to Nimbarka, as to Vallabha, He is Gopalakrsna (Cowherd Krsna), accom- 
Panied by Radha. : ; 

Brahman is eternal, independent, omnipresent, omnipo en and 
Omniscient, He is the sole cause of the entire universe, but is without, 
cause. ‘He alone creates, maintains, and destroys the world of souls and 
Matter, Brahman is thus both the material (upadana) and the efficient 
(nimitta) cause. of the world. Ordinarily the material and efficient causes 
are different from each other, e.g. the lump of clay is the material, and 
the potter with his instruments the efficient, cause of a clay jar. But in 
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raa e 
the case of world creation the two are one and the pond m Men 
Brahman, the omnipresent Being. The scripture (Cha. U., X = fnis ee 
that the universal Self, wishing to be many, transforms a indes 
form of the world. Thus, in so far as He transforms Himse r in eon 
world, He is the material cause ; and in so far as He transforms ; "a ved 
such, Hc is the efficient cause of the world. Nimbarka ease d : R 
explain clcarly in what precise sense Brahman is both the materia o B 
and the efficient cause of the world, seeing that Prakrti, the primal one " 
ordinarily said to be the cause of all material objects. This has been HE 
explained by Purusottama in his famous work Vedanta-ratua-mafljsa- E 
points out there that Brahman is the material cause of the universe in P 
sense that creation means the manifestation of His subtle powers of sentience 
(cit) and non-sentience (acit) in the form of gross effects. That is, dosing uie 
solution (pralaya), the entire universe of the sentient and the non-senticn 
returns to and remains in Him in a subtle state as His natural powers. r hen, 
at the beginning of creation, Brahman manifests these powers (cit-sakti and 
acit-Sakti) in the form of souls and Prakrti; and from this Prakrti, the 
primal matter, there is the gradual evolution of the entire matcrial world. 

Now, it may bc asked here, how Brahman, who is entircly non-material 
(ajada), can still possess an element of materiality (jadalva) or have non- 
sentience as one of His powers (acit-Sakti). But there is nothing incon- 
sistent or absurd here, if we properly understand the real implication of the . 
Vedanta doctrine of Sakti. 


The senticnt and the non-sentient (cit 


numerous powers or Saktis of Brahman, and a power does not affect the 


real nature (svarüpa) of the thing possessing that power, c.g. fire has the 
power to produce smoke, but is not itself smoky. In the same manncr, 


Brahman has the powér to produce the non-sentient world, yet is not 
Himself non-sentient. 


Moreover, a power cannot vitiate or affect the 
thing itself. So the non-sentient world does not make Brahman imperfect 
when it returns to Him during dissolution (pralaya), for it surely does not 
return to Him in its gross, imperfect form, but simply inheres in Him as 
His subtle power. Again, Brahman is the efficient cause of the universe 
in the sense of transforming Himself into the form of the universe, there 
being no other external agent to fashion the world. And this act of trans: 
Bae Himself, as explained by Purusottama, means to unite the souls, 
hc Tae lama ane e geome (aa, vi 

Sod) s or experiencing them. 
other words, He creates the world according to the past karmas of the 
individuals and thereby regulates the destiny pas 
justice. 


of the souls according to strict 


and acit) are among „the 
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Nimbarka succinctly refutes several objections against this doctrine 
of the causality of Brahman, and in this connection propounds the famous 
Vedanta doctrine of lilà or creation in sport, which, if rightly understood, 
is one of the best solutions ever offered of that very difficult philosophical 
problem of the why or the motive of creation. : 

Brahman is the creator. sustainer, and destroyer of the world.. But 
He is not an external creator like the potter of the pot, but, being also 
its material cause, as stated above, is immanent in it, like clay in the pot. 
But He, the infinite Being, cannot be exhausted in a single universe. He 
pervades the universe, yet transcends it. Thus, Brahman is both tran- 
scendent and immanent, and, as such, the inner soul and essence of the 
world. ‘ 

Thus, on the one hand, Brahman is the greatest of the great, high 
above the individual soul, the creator and controller of the world, its lord 
and ruler. But, on the other hand, He is the abode of infinite beauty, 
bliss, and tenderness, and is in sweet, intimate, and personal relation with 
the individual soul. He is essentially gracious to devotees and helps the 
deserving ones to attain salvation by enabling them to have a direct vision 
of Himself (saksatkara). He also incarnates Himself on earth for their 


guidance. 


Hence Brahman has two aspects—the majestic and. the sweet. He 


is all-powerful yet all-merciful, transcendent yet immanent, all-pervading 


yet residing within the heart of man, a stern judge yet a gracious friend. 


Brahman is thus essentially possessed of attributes (saguna). He is th 
qualities, which, as we have 


abode of an infinite number of auspicious 


Seen, are broadly of two kinds, supreme majesty, omniscience, omnipotence, 


and omnipresence on the onc hand ; infinite beauty, bliss, love, and purity 
on the other. Sometimes, however, Brahman is also described as attribute- 


less (nirguna). But this simply means that He is free from all inauspicious 
vorld. It may be asked here, How can 


attributes as found in the W à 
Brahman, the omnipresent Being, avoid having bad, ‘worldly attributes as 
. Well, seeing that everything must exist in Him? As stated above, during 


dissolution (pralaya), the ‘world exists in Brahman, not as it really is, but. 
as a mere íakti.or power. But during creation and the. later period of 
Subsistence (srsti and sthiti) the world, with all its grossness and imperfec- 
tion, must inhere and subsist in the same all-pervading Lord as part, 
element, or attribute. Hence Brahman must possess these infinitely bad 
qualities of the world, together with His supremely excellent ones. In 
fact, whatever is, is God—so evils and imperfections, too, must be in Him 
in the same way as virtues and perfections are. This fundamental problem 
of the relation between the all-good God and the undeniable evils of the 
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world has not been tackled separately by Nimbarka. oe geri 
present any formidable difficulty, if we understand the " n um 2 
the Vedānta doctrine of the omnipresence of Brahman and t pd 4 aul 
relativity of evil. What are parts or elements from hele narua la one 
standpoint are not so from the standpoint of the whole. — a P 
evils only from the narrow human standpoint, but never "o! a ieri 
point of the all-pervading unity of the Absolute. Evils are thus p a : C Pa 
though not unreal, they are yet not absolutely real. It is, we thin d 
emphasize this transmutation of the Separate imperfections of ae pi oe 
in the whole that the Vaisnava Vedantins repeatedly emphasize ue 
nirgunatva of Brahman (of course, in a sense absolutely different from t iat 
of the Advaita Vedantins). Brahman is all-pervading, yet nirguma or free 
from all ordinaty material, unworthy, inauspicious qualities, because evils 
as evils lose their essence in Him. It may, of course, be asked here, Ww hy 
is it only evil, and not good also, that loses its distinctive nature in God? 
The reply is that while evil is only relatively real, good is absolutely so. 
So, in the Absolute, it is evil that is dissolved, while good persists. 


a, is essentially 
» as such, wholly non- 
istinguished from the body, 
, and buddhi, which are all 
the eleven organs (five external sensc- 
ind, the inner organ) and the five vital 
through which the sentient and non- 
and enjoys, and which are guided by it. —— 
; is not only knowledge, intelli- 
“svartipa), but also a knower, i.c. 
ious being (jñātr or jnatytva-dharma-vat) or, in other 
has knowledge as its attribute. 
ory. How can the same thing 
he essence and the attribute of 
on knowledge be; is insistence of the Vaisnava Vedantins 
2e pibo the attribute of the soul at the 
ithout meaning nor self-contradictory, Inasinuch as 
ternatives by itself Would present a difficulty, both 
Tue at the same time. Thus, if consciousness be only 
ul, and nothing else be needed for its knowledge or 
xad (ud. do v Os the very beginning, what it 
mA. > and there cannot be, later on, 


material and non-sentient. Thus, 


rather self-contradict 
Ciousness, be both t 
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any appearance or disappearance, increase or decrease thereof. But we 
know that this is an absurdity ; for we are originally ignorant of a thing, 
then we gain knowledge about it; we have at first no perception of a 
thing, then we come to perceive it; we, again, have knowledge of a thing 
and then it ceases: we perceive a thing, then our perception ceases ; our 
knowledge also increases or decreases: our perception becomes fuller or 
more perfect, or just the reverse. All these are facts of experience and 
cannot be denied. So, they prove definitely that something else is needed 
to explain such appearance and disappearance, increase and decrease, of 
knowledge in the soul. In other words, over and above being conscious- 
ness in essence passively, the soul is also a conscious knower actively, ie. it 
possesses the attribute of consciousness which appears or disappears, 
increases or decreases, with regard to particular things according to circum- 
stances. But it may be asked here, Why, then, insist on calling the soul 
instead of taking consciousness as its 
attribute only, which, as shown above, so very well explains the fact of its 
knowing and non-knowing, or its increase or decrease in knowledge? The 
answer is that this, too, will lead to another difficulty ; for, if consciousness 
or knowledge be only an attribute of the soul and not also its essence, then, 
there being always a distinction between substance and attribute, the soul 
practically ceases to have consciousness as its nature and the distinction be- 
tween the soul and a material object becomes one of attributes only, instead 
of being, as it fundamentally is, one of essence mainly. In fact, it is absurd 
to maintain that the soul is not consciousness in essence, that, in other 
words, it is a gross non-conscious material object, but has only the attribute 
of consciousness. So we have to admit that the individual soul is both 
knowledge and a knower ; or, in other words, that knowledge is both the 
essence and the attribute of the soul. Consciousness being the essence and 
the attribute of the soul, it always remains a conscious knower even during 
the states of deep sleep (susupt?) and salvation, in which latter case it is 


omniscient. | 
We $ d jñātr), is also an active agent (karty). 

al, being a knower (jnatr), 
bipes z he soul to be an agent. Further, 


All the scriptural injunctions presuppose t r 
it is the eal that controls the body and the organs, as stated above. This 


also proves the soul to be an active agent. The soul is an agent not only 
during its state of bondage, but -also when it is free. Then its power to 
realize all desires and to move about at will is fully manifested. 

The individual soul is an enjoyer (bhoktr) too. This is a necessary 
logical corollary of the above. For, if the soul be an active agent, a doer 
of karmas, it must also be an enjoyer, the reaper of the fruits thereof, good 
or bad. The soul is an enjoyer not 4 during its state of bondage in the 


consciousness in essence as well, 
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world, but also when it gets rid of all karmas Hem ree » 
course, the freed soul does not e i qai - gee 
i its enjoyment does not lea : 
pu (EG MEM wn i imn in the infinite bliss of Brahman. 

Still, the soul is not an independent being, ‘ i aro 
on the Lord for existence, knowledge, activity, and enjoyment. Ever 
the soul is free, it remains wholly under the control of Brahman. 


Thus, as regards its nature, the individual soul is knowledge in essence, 
> 
and a knower, a doer, an en 


joyer, dependent on God, and eternal. 
Next, the size of the soul. It'is atomic in size, as proved by the fact 
that the soul is said to pass out of the body through such small openings 


as the eye etc. But although the soul itself is atomic, its attribute of 
knowledge pervades ‘the whole body ; 


experiencing the various states of the body, 
can flood the entire room wi 


usual succinct manner, 
pervasiveness of the soul, 


but essentially dependent 


According to Nimbarka, there is an 


$, and it would be w 
numerous souls with on 


Finally, the kinds of souls. 
Souls, viz. souls in freed souls. 
With material bodi 


their own karmas. 


Y speaking, two kinds of 
The former are associated 
and rebirths according to 
nnection with karmas. and 


m mundane existence, 
€ may now briefly consider the 


x different states of the soul 
Such a soul has fi i S, viz. waking, dream, 


as been considered 


in bondage. 
deep sleep, swoon, 
above—then, the 


atés of dream and 


deep sleep, too, it re and an enjoyer, knowi 


various dream ob 
dreamless sleep, t 
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heaven, hell, and salvation. There are, broadly speaking, two classes of 
souls in bondage: doers (karmin) and knowers (jñānin). The former, 
again, are of two kinds: pious workers and sinners. These three kinds of 
souls (pious workers, sinners, and knowers) undergo different destinies, 
attaining different ends through different paths. Thus, knowers go to the 
world of Brahman through the path of the gods (devayana), not to return 
any more; pidus workers go to the world of the moon (heaven) through 
the path of the fathers (pitryana) to return to earth, according to their 
karmas, as higher forms of animals like men, cats, dogs, etc.; sinners go 
to the 'third place' (hell) to return. to earth as the lowest forms of life like 
Worms, snails, etc. 1 


ACIT: THE NON-SENTIENT 

According to Nimbarka, acit is of three kinds: prakrta or what is 
derived from Prakrti, the primal matter, aprakrta or what is not derived 
from Prakrti, and kala or time: 

Prakrti here is conceived to be just like the Sarnkhya Prakrti, the only 
difference being that it is taken to be wholly dependent on and under the 
control of the Lord, and not independent and self-sufficient like the 
Sarhkhya Prakrti. 

Nimbarka himself does not tell us what precisely are the aprükrta and 
kala. But we get very good accounts of these in the Vedanta-ratna-mafijusa 
of Purusottama. He points out that just as Prakrti is the stuff of the 
mundane world, so what is aprakrta is the stuff of the celestial bodies, 
Ornamerits, and other objects of enjoyment, and also the regions of the 
Lord and the freed souls. Kāla is eternal and all-pervasive, the basic 
Principle of the entire cosmic existence. ` But though the regulator 
and controller of everything, it itself is wholly under the control of 


the Lord. 


T, AND ACIT—THEIR RELATIONSHIPS 


Thus, according to Nimbarka, there are three equally real and co- 
eternal entities: Brahman, cit (the sentient), and acit (the non-sentient). 
Brahman is the controller (niyantr), cit the enjoyer (bhoktr), and acit the ob- 


ject enjoyed (bhogya). The question is, What exactly is the relation between 
these three realities? In the first place, there is a real difference between 
n the other. Thus, Brahman 


Brahman on the one hand, and cit and acit o 
is the cause, the soul an effect ; Brahman 1s the whole, the soul a part ; 


Brahman is the object to be worshipped, the soul the worshipper ; Brahman 

is the object to be known, the soul the knower ; Brahman is the object to 

be attained, the soul the attaiher—and there is always a distinction between 
" 
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“hi ne 
the cause and the effect, the whole-and the part, the ips i icd 
worshipper, the known and the knower, and the Me rar ento 
Again, Brahman is the inner controller, and dwells y = Od be ae 
the soul ; and the controller and the controlled, the dweller a lend sns 
dwelt in, are of necessity different. Further, Brahman is s gn pira 
omnipresent, and omnipotent, possessing the powers of dm E a Sen 
tenance, and destruction of the universe, but the soul is in E -— 
and does not possess these powers of creation etc, and =a aila 
wholly dependent on Brahman. Even the freed soul, which is mee 
to Brahman in other respects, differs from Him in the last two P = 
That is, it is neither omnipresent (being atomic in size) nor ba mc 
(lacking the powers of creation etc. and being absolutely under the con 
of Brahman). I i 

` There are even more fundamental differences between Brahman an 
the universe. Brahman is the cause, the universe His effect. He is the 
whole, it is a part ; He is sentient, non-gross, non-material, ever pure ; the 
world is just the opposite. Hence the two must be different. Thus, 
there is an eternal, natural, and undeniable difference (suabhavika-bheda) 
between Brahman on the one hand, and soul and matter on the other. 

Yet just as this difference between Brahman and the other two 
realities is true, the non-difference between them is no less true. The 


souls and the world are effects of Brahman, and as such are different from 
Him, as pointed out above ; but they are also non- 


the less for the same reason. The fact is that the 
part and the whole, are neither absolutely differ 


different, but are both different and non-different. In essence the effect 
is the cause itself—so far it is identical with the 


cause ; yet the effect has 
its own peculiar form, attributes, and functions—so far it is different from 
the cause. The clay jar, the effect, is non-different from clay, the cause, 
for it is, after all, nothing but clay through and through. Yet it is also 
different from a mere lump of clay in form, attributes, and functions. The 
same is true of the relation betwe 
is immanent in a part—so far the Part is identical with the whole; yet 
the whole transcends the part—so far the part is different from the whole. 
Thus, the relation between Brahman on the one hand, and souls and 
matter on the other, on of natural difference-non-difference- 
Hence Nimbarka’s doc lled Svabhavika-bhedabhedavada. 


different from Him none 
cause and the effect, the 
ent nor absolutely non- 


is a relati 
trine is ca 
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* attains His nature and most of His attributes, and this is freedom from the 
cycle of births and rebirths and the consequent, infinitely miserable, 
mundane existence. 

Dut such an attainment of the nature of Brahman (tadbhavapatti or 

Brahma-svariipa-labha) is only one element in moksa. The other equally 
important element is the attainment of one’s own real and essential nature 
(atima-svaripa-làbha). The difference between Brahman and the soul, 
being natural and eternal, persists always—not only during the soul’s state 
of bondage, but also during the state of release. Thus, the freed soul, 
too, like the soul in bondage, is both different and non-different from the 
Lord. Hence salvation does not imply any identity of God and soul, any 
annihilation of the individuality or personality of the soul. On the con- 
trary, it means the full development of its real nature or personality. This 
implies the full manifestation of its real nature or essence as consciousness 
or intelligence through and through as well as of its real attributes of 
‘freedom from sins’ (Cha. (EAE VIII.1.5) and the rest. During its state of 
bondage, when the soul is associated with a material body, both its real 
nature and attributes are hidden, like the rays of a lamp inside a pot. 
Then, instead of being consciousness (jñāna-svarūpa) through and through 
and omniscient, it becomes subject to ignorance, delusion, and the like, 
and instead of being free from sins, it comes to be affected by all sorts of 
defects and impurities, and is subject to decay, death, and rebirth. But, 
when during the state of salvation, it becomes eternally free from matter, 
its true self shines forth in all its pristine glory. ‘ 

Attaining the nature of Brahman means, as pointed out above, be- 
coming similar to and never identical with Brahman. Similarity means 
Neither absolute identity nor absolute difference, but identity-in-differ- 
ence. The identity or non-difference between. Brahman and the freed 
soul consists in the following points: first, as pointed out above, the freed 
soul attains the nature and attributes of the Lord. Thus, it is, like God, 
pure consciousness, bliss, and existence in essence (saccidánan da-svarü pa). 
"Again, in attributes, like God, it is siniess, ageless, deathless, painless, free 
from hunger, free from thirst, capable ot Ec yid ae 
capable of fulfilling all its resolutions (Cha. U., VIIL13). Veg des iss 
and enjoyments of Brahman, and is sclfruling, not under the Romo [n E 
one except that of the Lord. Again, the difference between Brahman and 
the freed soul consists in the following points: first, even. the freed soul 
is atomic or infinitely small in size, while Brahman is all-pervasive. 
Secondly, Brahman alone, and not even the freed soul, possesses the power 
of creating, maintaining, and destroying the world. ‘Thirdly, Brahman. is 
absolutely independent, but even a freed soul is under the control 
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of the Lord, though not of any one else. The freed soul is identical with 
‘cept in these points. M. - 
ee RUM to Nimbarka, salvation is a positive Mi oo 
self-development—of infinite knowledge and bliss Sells ^ p 
tive state of unconsciousness (as held by the Nyaya "rm ) school) ote 
of pain without the presence of bliss (as held by the Sam EE 
bàrka, however, does not believe in jiwanmukti or salvation ~ E PaA 
in the present physical world, while possessing a material body. T E. 
out that after all is said and done, the essential nature and attri nae es 
the soul cannot but remain veiled and obstructed so long as the E T d 
there to affect them. For example, the soul's supreme knowlec ge es 
powers cannot in any way be manifested so long as it continues to posses: 


a physical body ; for then it has to know through the help of the mind € 
the sense-organs and act through the organs of action, and as the powe 
of all these organs are limited, 


the knowledge and powers of the soul itself 
become limited to that extent. Hence the real nature and attributes of 
the soul can be fully manifested only after death, only when it permanently 
gets rid of all connection with the physical body and the physical. world. 
Thus, Nimbarka Supports the doctrine of videhamukti or salvation after 
death. ` 


ETHICS: 

There are five sadhanas, 

Viz. karma or work, jfiana or knowledge, 
self-surrender to God, and gurüpasatti or 
according to Nimbarka, 


d in a niskama or selfl 
injunctions of the scri 


rise of knowledge, 

(2) Salvation c 
regarding reality, 
to karma, yet karma, 


THE SADHANAS 


or means to salvation, according to Nimbarka, 


upasana or meditation, prapatti ox 
devotion to the spiritual preceptor. 
is not a direct means to salvation. 
€ss spirit, in accordance with the 
ptures, it purifies the mind and thereby leads to the 
which leads to salvation. 

an be attained only through the right kind of knowledge 


$ Knowledge is not subsidiary 
as pointed out above, prepares the mind for the 


edge. Thus, first, the Proper performance of the 
ent on one’s stage of life ( 


of deep learning, childlike si 


mplicity, 
and the gift of silence. 


Possess the essential qualities 
Unostentatiousness, profound thought- 
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(3) Upasana or meditation is another essential means to salvation. 
There are, broadly speaking, three kinds of meditation, viz. (i) meditation 
on Brahman as one’s own self, i.e. as the inner controller of the sentient ; 
(ii) meditation on Brahman as the inner controller of the non-sentient ; 
(iii) meditation on Brahman as different from the sentient and the non- 
sentient. According to Ramanuja, upasana and bhakti are identical. “But 
according to Nimbarka, bhakti is not a synonym of upüsanà, but implies 


a special kind of deep love for God. 
(4) Prapatti, too, is taken by Nimbarka to be a special sadhana or means 


.to salvation. It means complete self-surrender or resignation to God. One 
who resorts to this means has to give up his narrow individuality and be 
dependent on Him alone in every respect. Then God will Himself lead 
him to salvation and eternal bliss. But it would be wrong to think that this 
kind of self-surrender means complete inactivity on the part of the devotee, 
for he has to exert himself to do what is liked by God and avoid what is 
disliked by Him. Then alone will he be favoured and helped by God. That 


is why prapatti has six factors, Viz. goodwill towards all, absence of ill-will, 


faith in the protection of God, acceptance of God as saviour, a feeling of 
helplessness, and self-surrender to God. Thus love of God means love of 
mankind no less ; and self-surrender to Him means ceaseless effort to follow 
the right path. - : 

(5) Gurüpasatti or sel£surrender to the spiritual preceptor, and not 
directly to God, is also taken by Nimbarka to be a separate sadhana. Here, 
the guru will lead the devotee to God, and whatever is necessary for salva- 
tion is done for the devotee by the guru, just as the mother of a suckling 
child who is ill, herself takes medicine for curing her child. 

Thus, Nimbarka speaks of five sadhanas or means to salvation. They 
all lead to salvation, either separately or jointly, and are to be resorted to 
by men of different castes, Stages of life, inclinations, and capacities. The 
led to follow any of these, the fourth caste can 


upper three castes are entit he 
pursue the last two only. Again, those who are confident of attaining salva- 
tion by their own efforts resort to the paths of work, knowledge, and medita- 


tion ; those who are not, to those of self-surrender to God and self-surrender 
to the spiritual preceptor. 


THEOLOGY 
In Nimbarka, the Absolute of philosophy and the God of religion 
merge into one ; and the Being who satisfies the intellect as the only logical 
explanation of the world system and as One in whom all apparent contradic- 
tions are dissolved, also inspires the heart to direct 1ts inborn feelings of love 


and devotion to Him as their only repository. The eternal relation between 
343 


THE CULTURAL HERITAGE OF INDIA 


1 God, according to Nimbarka, is that between ree à ien 
e ped een, the freed soul, as we have seen, is = pins ned 
erat at Brahman, and is His worshipper ma Em ns: 
tion is not one of fear and D obse 2 Dore cei Prim ion E 
$ devotion, and self-surrender. o mue 1 ae ae 
ate SA man and God, Nimbarka describes ee d 
accompanied by Radha and the gopis, and engaged in Blay wi e cll 
Nimbarka is a prominent propounder of the om onl a gta E uci 
most popular and influential cults that ever flourishec du ndia, 
even today claims millions of adherents all over the country. 


AN ESTIMATE 

Such, in brief, is the Svabhavika-bhed ( zi 
One of the fundamental problems of philosophy is the relation between 
one and the many, unity and plurality, God and the world; and manj 
different views have been advanced on this point. On the one hand, there 


a. T CUR Mn ARUM 1 
is the strict monistic system or Advaitavada of Saükara which completely 
identifies the one and 


the many, i.e, asserts the one only and denies the 

many. On the other h is the strict dualistic system or cig ra 
of Madhva which completely differentiates the one from the many, Goc 
0, there are various types of theorics 
non-difference between the one and 
ry to reconcile them. Here Nimbārka tries to solve this 


ay of his own by accepting both difference and 
cen God and the universe as equally natural and per- 


übheda doctrine of Nimbirka. 


The problems of th 
satisfactorily solved, Ti 
fied, self-sufficient Be For all actions—and 
Creation is an action imperfection or unfulfilled 
desire. "Here Nimba n is due not to any want on 
God's part, but to mere sport (lila), arising out of the fullness of His bliss, 
perfection, and Satisfaction, A person indul 
happy and dissatisfied i 
is perfectly happy 
itself in play. Such is 


ing, create 


a moral purpose 
tice, so th 
to the ka 


- Itis regula 
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Secondly, in explaining the relation between God and the world, so 
created, Nimbarka brings in the analogy of the cause-effect relation. This 
cause-effect relation, according to Nimbarka, is a relation of identity-in- 
difference. Thus, the effect is different from the cause, because it’ has a 
peculiar individuality (i.e. special attributes and functions) of its own. 
Again, the effect is non-different from the cause, because it is but a transfor- 
mation, a modification, of the cause, and is in essence nothing but the cause. 
The cause, on its side, is different from the effect, because the effect is not 
the whole of it, and it has a peculiar nature of its own that is not fully 
exhausted in the effect. Again, the cause is non-different from the effect, 
because it is the effect, so far as it goes. In the very same manner, Brahman, 
the cause, and the universe, the effect, are both different and non-different 
from each other. Brahman is different from the universe, because He is 
transcendent to it ; Brahman is non-different from the universe, because He 
is immanent in it. Thus, if we take difference and non-difference in this 
Sense of transcendence and immanence, no contradiction is involved if we 
take both difference and non-difference to be equally and simultaneously 
true. 
From the point of view of religion, too, Nimbarka's system has much 
to commend itself, emphasizing, as it does, a personal relation of love and 
friendship between God and man. While Ramanuja emphasizes aisvarya- 
Pradhana bhakti or a distant relation of awe and reverence, Nimbarka extols 
madhurya-pradhana bhakti ox an intimate relation of love and friendship. 
Although religion begins in awe and reverence, it ends in love and most 
Intimate fellowship. In this sense, Nimbarka has given us the last word, 
the inner core, the real essence of religion.. as. } 

From the ethical point of view also, the system of Nimbarka aa 
^ commendable spirit of broad-mindedness and rationality. Nimbarka 
the external performance of religious rites and rituals, 
n of the supreme qualities of self- 

He is of opinion that one need not 


emphasizes not only i 
but also, equally, the inner cultivatio 


Contro], purity, simplicity, and the like. : 
give up the world to attain salvation. Even a householder, in the midst of 


his thousand and one mundane duties, can realize Braiman provided he 
Performs them in a disinterested spirit. According to Nimbārka, it is the 
Spirit with which one does one’s duties that counts. Anyone-who performs 
his duties in an unselfish spirit attains salvation, whether he is a householder 


or an ascetic . 
"Thus, the doctrine of Nimbarka has much to commend itself from the 

id uf . ae, P 
Points of view of philosophy, religion, and ethics. Its most distinctive 
feature is that it strikes a happy balance between the rigid intellectualism 
9f Advaitism and the effusive emotionalism of later dualistic schools. 
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After Nimbarka and Madhva, non-Advaitic Vedanta gradually reduces itself 


into an emotional form of: religion. This kind of emotionalism cannot 


long sustain a rational mind; for sheer emotion is not sustainable for 
any length of time and soon tires the person. On the other hand, the 
over-dry intellectualism of philosophy, with no place for a personal religion, 
may be awe-inspiring, but it depresses the devotee, who desires to relax in 
a simpler and softer feeling of personal relationship. It is here that 
Nimbarka does the greatest service to mankind by pointing to a path which 


satisfies both intellect and feeling, head and heart, without over-emphasizing 
the one at the expense of the other. 
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INTRODUCTORY 

HERE were several schools of the Vedantic thought before Sankara- 

carya (a.D. 788-820), and attempts have been made by scholars’ to 
collect materials that might throw light on these pre-Sankara systems. It 
is, however, not possible to get à systematic account of their views, and 
consequently the history of the Vedanta really begins with the system of 
Sankaricarya. The earliest known critic of Sankaracarya is Bhaskara 
(ninth century) who strongly attacks his doctrine of Maya. Later on, a 
host of critics of Sankara, such as Ramanuja, Nimbarka, Madhva, and 
Vallabha, appeared one after another. These thinkers, who happened to 


ata school, could not accept §ankara’s inter- 


be followers of the Bhagav: 
pretation of the basic texts, namely, the Upanisads, the Gita, and the 
Brahma-Siitra, and offered their own interpretations, thereby enriching the 


literature on the Vedanta. Moreover, the abstract philosophical specula- 
tions of Sankara could not naturally make much appeal to the masses, 
d in the bhakti (devotion) schools of 


who found sufficient spiritual foo 
Ramanuja and others. In other words, jnana (knowledge) lost its previous 
hold and made room for bhakti which had been progressively gaining 


in strength. 


SUDDHADVAITA AND PUSTI-MARGA 
73-1531), a Tailanga Brahmana of South India, 
owards Vedic lituals and the worship’ 
an one extensive tour in India and 


Vallabhacarya (A.D. 14 i 
was born in a family with leanings t 


of Gopalakrsna. He made more th 
came in contact with leaders of other religious schools. He showed excep- 


tional ability in philosophical disquisitions, won the title of an acarya 
(teacher) in the court of Vijayanagara, and found a good following in all 
communities. He spent most of his life in places like Banaras and Adel 


(about two miles from Allahabad), wheré he carried on his literary and 
religious activities. He tells us that, under the command of the Lord 
r : Journal of Oriental Research 
1Mm. Kuppuswamt Sastri, Proceedings of the Third All-India Oriental 


amidacárya', f t 
a and Da na, "Bhartrprapafica'; Indian Antiquary, June, 1924, p. 77; 


Conference, p. 465. Prof. M, Hirlyanvoviental Conference, p. 439; *Brahmadatta', Proceedings 
>. 787. Mm. Dr. P. V. Kane, ‘Vedanta Com- 


éankarücarya', of the Fifth All-India Oriental Conference, 
pe hae Sai husckliara Bhattacharya, “The Agama-Sastra of Gaudapada’, Introduc- 
tion, pp. 103-113. 
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Krsna, he devoted himself to the task of faithfully interpreting sacred 
texts, Such as the Upanisads, the Gita, and the Brahma-Sütra, which had 
been misrepresented by Saükara.; Vallabha has tried to show that these 
basic works: teach beyond doubt the doctrine of Advaita (non-dualism), 
pure and simple, without any reference to what is called Maya by Sankara, 
The Advaita of the Upanisads is thus Suddha (pure), unalloyed with Maya, 
both the cause and the effect being pure and one. Vallabha's system is 


he philosophical point of view as S$uddhadvaita 
(pure non-dualism).* As the system, again, 


vn -from the religious point of view as Pusti- 
marga (the path of divine grace). 


FOUR BASIC WORKS 1 

. Vallabha accepted four basic works as authority: (1) the Vedas, (2) 
the. Bhagavad-Gità, (3) the Brahma-Sütra, and (4) the Bhagavata. The 
order of these Works, we are told, is most logical, as the doubts in each 
preceding work are removed by.the one that follows, The doubts in the 
Vedas are therefore to be removed in the light of the Gita ; those in the 


hma-Siitra ; and those in the Brahma-Sütra in 
» Which has been a 


ve their root in the 


$ and all other texts and the 


inference etc., are considered authoritative 
highest authority, The B 
nE experiences asa i 

therefore otherwise k ch RSS T 


h 
€ term is ex, lained į ; Subodhini, hie 
the two—czuse and e ect—which © ways: (ij p > 


ure non-dualism and (ii) Non-dualism of 
* Brahma-Sū i ij Supure o À 

rahma-Siitra with ML m Calcutta Oriental Series No. 15 
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LITERATURE OF THE SCHOOL 

Vallabha has written some works in the form.of commentaries and , 
some others as independent treatises for the elucidation of the teachings 
of the sacred texts. He tells us that he has written commentaries on the l 
Brahma-Sütra; the Jaimini-Sūtra, and the Bhagavata, and has also composed 
some independent works. Unfortunately, all his works are not available 
in a complete form. His commentary on the Brahma-Sütra, called 
Anubhāşya, is available only up to III.2.33, the remaining portion being - 
supplied by his second son, Viththalanatha." Vallabha seems to have first 
written a niore extensive commentary on the Brahma-Siitra, which may 
be described as. Brhadbhasya (long commentary), and then made a 
summary of this in the form of what is known as Anubhasya (short, - 
commentary) The only available commentary on the Jaimini-Sütra is on 
Ll.l and ILI, and it begins with forty-two verses, which summarize the 
discussion of the bhasya on the first sūtra. 'The commentary on the 
Bhügavata called Subodhini, as now available, is on the first three skandhas 
(books), a part of the fourth skandha (viz. six chapters and a portion 
[13 verses only] of the seventh chapter) the tenth skandha, and a part 
of the-eleventh skandha (viz. four chapters and only one verse of the fifth 
chapter). ‘There is also another important work called Tattvarthadipa, 
popularly known. as Nibandha, with Vallabha's own gloss called Prakasa, 
which is divided into three parts known as Sastrartha, Sarvanirnaya, and 


Bhagavatartha. The Prakasa is complete so far as the first two parts are 
concerned ; but of the third part it is available only up to the thirty-third 
verse of the fourth section. Viththalanatha -tried to fill up the gap by 


supplying the gloss on the sections following, but unfortunately even his 
commentary is available only up to the 135th verse of the A PR T 
Sastrartha discusses the content of the Gita ; Sarvanirnaya discusses different 


k e RN : e 
hi i ‘s: and Bhagavatartha explains the subject matter o 
a e : way. Vallabha, following Bopadeva," 


the ü i very: general r 
bns ids nb. he o makes a critical study of the. Bhagavata Rod 
realizes the fact that one and the same topic is discussed d Uie dr m 
different parts of the Bhagavata enjoys liberation. SR sev i PS 
Sastras (scriptures), viz. Bhagavata as a whole, skandha (branch, 1.e. 


5 «Be at ie Autmorship of Anubhasya', Proceedings of the Fourth All-India 
riental C n . 799-806. -Sutr y .2.1-12, published 
aA tan ab commen a di aa (No to Nac V 
mmi re er M dud Mec 
P kr. abe deron is published in the magazine Pusti Bhakti Sudha, Vol. V, No. 35 
eot. Parinita; XIL.IT. 
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" T ic), adhyaya chag , 

os ee emi t tr old» e c d 
mdr Aid nik parts, while Subodhini gives the mcaning mid 
Sinum bos Vega pais does not seem to have written iui mex 
bette ie on the Upanisads and the Gu He dei a im s 
small works, such as the Sixteen treatises, Patravalam vai incom e 
very helpful in understanding his system. The re on day ig 
School have been carried on with great vigour up to bi s pu 
his descendants and followers, who have produced q L cd " wal hatin 
not only in Sanskrit but also in some of the vernacular ange sei vai 
such as Hindi, Vraja, and Gujarati, and have exercised a grea 

over millions of people in northern and western India. 


PHILOSOPHy: PARABRAHMAN 


"ips the 
Vallabha has evolved his philosophy solely on the authority of 


e a inde- 
verbal testimony (apta) shown that dry logic has no 
pendent place in the discussion i 


of philosophical problems—an -— 

which is responsible for his iticism of Sankara. His philosophic 
The highest entity js 
(knowledge), An 
Purusottama 
possesses man 
(activity) are 
€ is devoid 
in Brahman, men 
qualities in Him, 
His ananda is infin 
(agent) and bhokty 


is Sat (existence). = 
à (sentiment). He is Pürna Ga) 
d is therefore personal in nature. End 
Which jfana (experience) and kriy 
the most prominent. He also possesses contradictory d 
1 qualities, and the negation of qualiti 1 
anisads, refers to the absénce of materia 
Sort of body totally made up of anande 
nipresent and eternal. He is both kart} 


ng inequality, simply because He has 

: à. Again, He does not undergo 
hen He transfi imself into this world—a doctrine 
anged transformation), The kriya-saktt 
in the purva-künda (first ot 
Jnanasakti (power of knowledge) 


any change even w 
known as avikrta 
(power of action) 
ritualistic portion) 


1e Tattvürthadipa, 
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is described in the uttara-kanda (latter portion, i.e. the Upanisads). 
Brahman, the Lord, as associated with both kriya and jñāna Saktis is, again, 
described in His grandeur in the Gita and the Bhagavata. . 


AKSARA 
Next to and lower than. Parabrahman is Aksara (immutable) or Aksara 
Brahman. He possesses sat, cit, and limited ananda (as against infinite 
ünanda of Parabrahman) He is the dhaman (abode) of Parabrahman. 
He appears in various forms according to the different aspects of the latter. 
He may appear as Vaikunthaloka when Parabrahman, the Lord, appears 
as residing in Vaikuntha. He may appear as the carana (foot) of the Lord 
When the latter appears in the form of antaryümin (the inner controller) 
and also in the form of an avatara (incarnation). He also appears as the 
foot in the adhidaivika (celestial) forms of the Lord. The Aksara is further 
described as the puccha (tail) of the ànandamaya (blissful) Lord, and is 
the adhyatmika (corporeal) form of the latter. When the Lord wants to 
give moksa (liberation) through jñāna, He manifests four forms, viz. aksara, 
kala (time), karma (action), and svabhava (nature). Aksara then appears 
in the forms of Prakrti (primal matter) and Purusa (soul); and this 
Prakrti develops through different stages into the universe, and is there- 
fore called the cause of all causes. The negative descriptions of Brahman 
in the Upanisads refer to this Aksara Brahman which becomes the subject 
of meditation of jñānins alone. 1 
Kala, karma, and svabhava are, like aksara, different forms of the Lord 
inseparable from Him, and serve some purpose in the creation of the 
World. There are, again, twenty-eight tattvas (principles) which appear in 
the process of creation, viz. sattva (purity), rajas (activity), tamas (inertia), 
Purusa, Prakrti, mahat (cosmic intelligence), ahankara (egoism), five 
tanmatras (subtle elements), five mahabhütas (gross elements), five 
karmendriyas (organs of action), five jrianendriyas (organs of ERN 
and manas (mind). But though aksara, kala, karma, and svabhava exist 
even before the creation of the universe, they are not included in this 
list of the tattvas, as they are general causes inseparable from the Lord. 
The twenty-eight categories are called tattvas as they represent 1n the world 
the causal capacity of the Lord." The Lord, as the cause of is whole 
universe, expresses His causal capacity in the form of these twenty-eight 
categories which, in spite of the same nomenclature, have to be clearly 
distinguished from the categories of the Samkhya system.'^ For instance, 


the three gunas (qualities), which constitute the Prakrti of the Samkhya, 


^ Tattvarthadipa, Sarvanirnaya, 86. 
?* Fattvarthadipa, Sastrartha, 94. sd 
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by any other considera wn will— ing o the soul from 
y: i i 7 ll He brings ut 
tion than His o n wi 


m i im for all 
Him ivi ike Hi d plays with him 

: Ns divine body like His own, an X dale y 
in M en Such is called nitya-lila, the Lord, remaining 
time. A 


i i any, which is 
ordinate to the devotee, gives him the pleasure of His company 
generally known as bhajanananda 


(the bliss of the Lord Himself) 


y any human effort. It is this very ae 
alled pusti in the Suddhadvaita eiie 
ce (pusti) is found in the case of the iin 
the spiritual teachers who ha 


lcm. The experience of svarüpa- 
that of Brahmananda, is, according 
ighest Conception of 


he 
moksa, the summum bonum. TI! 
ut of the 


most Prominent, Mmgara has two aspects 
viprayoga (separati j 


Vallabha has 
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grants him sayujya mukti (mergence in His body) In the Pusti-marga, 
however, through the operation of divine grace only, one starts with loving 
the Lord and then practises Sravana etc. out of that love, and not with 
a view to generating it. The Maryada-marga is open only to the males of 
the first three classes, viz. Brahmanas, Ksatriyas, and Vai$yas, while the 
Pusti-marga is open to all without reservation. ‘This knows no distinction 
of sex, caste, creed, or nationality ; it is universal religion ; and this aspect 
is clearly borne out by literary and historical evidence. In short, whatever 
is done by the devotee of the Maryada-marga is done on the strength of the 
Vedic injunctions and in conformity with them, while the devotee of the 
Pusti-márga does everything out of his natural love and for the sake of 
the Lord. 

Vallabha saw that his own times were most unfavourable to karma, 
jñāna, and Vedic or Sastriya bhakti, and that people in general, and women 
and Siidras in particular, had no chance of ameliorating their status from 
the spiritual view-point. The duties of the different varnas (classes) and 
üframas (orders of life) could not be satisfactorily discharged ; and the Vedas, 
though most effective in the past, -had ceased to be so, not because they 
were useless, but because the people could not put the Vedic teaching into 
practice and perform sacrifices. The Acarya has tried to show that over 
and above the paths of karma, jnana, and Vedic bhakti, there is one more 
path, that of divine grace, which, if once enjoyed, makes our life divine. 
The doctrine of grace is clearly referred to in the Upanisads, the Gita, and 
the Bhagavata ; and although Ramanuja and others admit it to be an all- 
saving factor, it must be said to the credit of Vallabha that the way in which 
he has dealt with this question is unique. The followers of the other 
Vaisnava schools also believe in the power of divine grace, but their mode 
of worship is ‘maryadic’, as they look upon the Lord as epi dM 
inspiring God, endowed with infinite qualities and p AC por zt 
"Their worship is not prompted by love, which is possible only Ad t x 
grace of the Lord. The followers of the Pusti-marga, however, wors ip the 
Lord, not because He is the Paramatman oF the highest Entity, Breas 
they ardently love Him. The worship of these au. Pl t iem ore 
snehütmaka (consisting of love); and the Lord who is thus ‘ove an Ne 

llabha (the beloved of the gopis), a term W hich 


shipped is called Gopijanava o wh 
is very significant in the system. The gopis are the pioneers in this line, 


and others. who follow them enjoy the same divine bliss. The mode of 
worship that has been followed in this system up to the present day is based 
on the spirit of the gopis. One who follows the Pusti-mürga aspires to be 
a gopi and worships the Lord with that attitude.. In fact, all souls represent 


the feminine principle and have the Lord as their spiritual husband. 
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SPIRITUAL VniPed "roc 
As regards the daily life of a devotee of this type, = Sieben 
that he should first of all dedicate his own self Rud a kappie 3 
including all the members o£ his family, to Lord Krsna, V s. mn 
the world for the upfift of people of all classes, and on i ee en 
are not in a position to attain moksa by their own e arh AE 
Samskara (sacrament) called Brahma-sambandha which has n be »» me 
by the Jiva (soul) to re-establish the lost contact with the Lo ; heat 
thereby the weaknesses of his nature, and to qualify ada ihe lcd 
worship. The devotee, after performing this Sacrament, wors adu viene 
making an unreserved use of his own body and property, an d Thi 

destroys Samsara, which is of the form of ‘I’ and ‘mine’ (i.e. ego-centric). 


in the Kaliyuga formal ku eder 
unciation is detrimental to spiritua 
when one is unable to bear ee 
Acürya himself took sannyüsa in hi 


rd 
could not live in the absence of the Lor 


diment to the hi 
to enjoy in the Company of the L 


Progress, and that it. is j 
of separation from the Lord. ‘The 
last days, when he felt that he 


orship or seva (service). This mode of [eue e 
makes the whole family free from worldly ties even when leading a hou 
holder's life, and their whole life p 


ae ts y a d he 
nd pass his time in Seva quite alone. is 
; in this Stage the devotee thinks of 


cannot be satisfactorily 
d out mechanically, they 
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arnasrama-dharma, a devotee of 

: he may perform the duties of 
@ when he finds leisure from his Seva, but under no circumstances 
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self and all his belongings to the Lord and passes his whole tíme in His 
service. He completely loses his independent existence in the world and 
cannot: therefore possess any property. Whatever he requires for personal 
use, he first dedicates to the Lord and then makes use of with His per 


mission: Since everything is dedicated to the Lord, the devotee cannot in 


any-way exercise «the right of ownership over anything. It is also impossible 


for a follower of the Pusti-marga to be immoral, for this path is based on 
renunciation, not enjoyment. Although its doors are open to all—men and 
women, people of the upper three castes and $üdras, and even those who 
are morally fallen (patita) and seem to have lost all chances of spiritual 
uplift, it does not encourage immorality. It should not be looked upon 


as a licence for doing immoral actions without responsibility ; it simply 


promises safety to all who would follow its doctrines. The essence of the 
1 and the Lord, and 


Pusti-marga is to establish connection between the sou 
this is possible in many ways. One may be constantly angry with the Lord 
and still get sayujya. lt is immaterial whether it is anger or jealousy or 
devotion or passion that serves as the connecting link ; what is required is 
connection. It should, yhowever: be noted that those who are connected 
with the Lord through love, (sneha) enjoy the privilege of partaking in the 
nitya-lila of the Lord and of enjoying bhajanananda, while others simply 
get sayujya. If for any reaso d of seva is not possible, one should 


n this kin 
not be disappointed. The Acarya tells us that such a mart should throw 
himself at the feet of the Lord and remain at 


His mercy. This method is 
called prapatti or self-surrender. 


THE DEITY FOR WORSHIP 
'The form of the Lord that is generally worshipped in this systeni is 


known as Sri Govardhananathaji, popularly called Sri Nathaji, who is the 
embodiment of the twelve skandhas of the Bhagavata, and whose shrine is 
situated at Nathadwar in Mewar. In other words, Sti Nathaji represents 
the very form of the Lord w. ht by the Bhagavata. The twelve 


hich is taug ; 
skandhas of the work are identified with the twelve parts of Sri Náthajis 
form, the tenth skandha which describes the rasa-lila being identified with 
the heart. The image of Sri Nathaji was, according to the traditions of the 
school, revealed to the Acarya on t 


he hill of Giriraja and was later on 
brought to Nathadwar.”* It represents the highest form of the Lord known 


i * Laksmana Bhatta, the image of Madana- 
1 ACAYV: m ? S Tt S 

Noe i ya inherit ana on one side and Laksmt on the other. This’ represents 
ihe pee E MEA which is associated with the yasa-lila, In the course of time when 
ine torn aha divided his Rope amongst his seven sons, he EE each of them a suarüpe 
(image) for sevi "These are still worshipped in, different places by his descendants. All the 
uS duod até included in the perfect and original form of $ Nathaji. The later writers 
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INTERMEDIARY BETWEEN SANKARA AND RAMANUJA 


EDANTA as a philosophy of religion is a systematic exposition of the 
eee of Brahman as the cosmic ground and the supreme end of 
spiritual experience ; by knowing Brahman everything else is known. 
It has its eternal foundation in the wisdom of the U 
and. the Brahma-Sütra, which to 
triple sources of Brahmajfiana. 
of Vedanta in a clear and disti 


panisads, the Gita, 
gether form the prasthana-traya or the 
The Brahma-Sütra formulates the truths 


EA hy rt dition as represented by ácaryas like Badari, 
Katakrtsna, Audulomi, Asmarathya, and Tahka. In addition to the 


comparative Vedanta, as they form a link in the c 


ity of Vedāntic knowledge, 


veis Vedas is self-e i h 
n crit ~ stablished, they 
tog od u EB body gf eternal, impersonal, and 
TO by the rsis and clarified by the. 


tion-between cause and effect and between genus a 
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Mimathsaka rules of interpretation. There is unity of import in every 
Upanisadic topic, and its primary meaning can be gathered from the 
context. By applying these tests to the Upanisadic philosophy, Bhaskara 
and Yadava conclude that they support the system of Bhedabheda. This 
truth is confirmed by the knowledge given in sense perception and reason- ' 
ing or pratyaksa and anumana. Every judgement connotes identity ` 


pervading difference, and the principle is clearly brought out in the rela- 
nd species. The abheda 


state and the generic state, and the bheda 
c and the specific state. In the propositions, 
‘This pot is made of clay’, “This cow is short-horned’, the principle of 
unity in variety is clearly exemplified. The efféct is a real manifestation 
of the cause, and it does not betray any inner contradiction. Likewise, 
the genus is realized in the species, and there is no inner discrepancy in 
the relation between genus and species or universality and individuality. 
Thus, according to the Bhedabheda, the one is realized in the many. The 
Absolute manifests itself in the finite and a supra-rational absolute 


is devoid of meaning and is unthinkable. There is no substance or subject 
without qualities or object, and every determination or predication affirms 
is the keynote of the 


reality and does not deny it. The causal category ! 
epistemology of the Bhedabheda. The effect 1s contained in the cause and 


is continuous with it (Satkaryavada). Brahman is the unconditioned or the 
Absolute, and the unconditioned exists as and in the conditioned or 
prapafica. In this way, the Bhedabheda avoids the one-sidedness of monism 
and pluralism. Identity or non-difference is not alien to difference, but 
is its prius or presupposition. It is the whole immanent 1n the parts or 


particulars without losing its W 


aspect is stressed in the causal 
aspect is stressed in the effect stat 


holeness. 


ONTOLOGY ' 
the Absolute of philosophy is the God of 
religion or Saguna Brahman. According to him, Brahman is formless but 
not characterless. Predication affirms reality and does not pervert it; and 
when the Upanisads define Brahman as satya, jiana, ananta, and ānanda, 
they refer to the Sat as the Sat without a second, as the all-Self that is 

s immanent 1n all beings 


unconditioned: and infinite and blissful. Xt i ! 
heir imperfections and is therefore not the 


without being tainted by t : HE 
pantheistic all, which is nothing at all. The idea of antaryamin brings 
out the Bhedabheda truth that Brahman is 1m the finite without being 

e unconditioned as existing in, 


conditioned by the finite. The idea of th e j 
and yet not conditioned by, the forms of the world of nature and of Jivas, 


satisfies all tests of revelation, reasoning, and sense perception ; and it 
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i i ity > ist who 
thus reconciles the extremes of the philosophy of identity of the monist wh 


equates Atman and Brahman, and the pluralism of the theists who w 
eternal distinctions between Brahman and Jiva and acit. There is es 
unity between Brahman and Jiva, and the difference is only aupad u à 
or adventitious, but the relation between Brahman and nature is bheda 
and abheda at the same time—identity persists in and through difference 
and gives it meaning. Like the one infini da 
and pitchers, the unconditioned Brahman, influenced by the upadhis o 
the psycho-physical complex of mind-body, 
is a dualism between Brah 
the dualism by his theory 


from cit and acit. primacy of the abheda 


al possibility of attaining ekībhāva or mystic 
rs of the upadhis, Yàdava thinks that bheda 
al necessity of the Absolute. To Bhaskara, 
Jiva is essentially one with Brahman, though acit is both different and non- 


different from Brahman. regards both cit and acit as bhinna and 


è ains foam, waves, and 
bubbles, Brahman the Absol ara, cit, and acit, each having 
its own nature and function, The Absolute is God and the finite centres, 
and not God alone. They rinity andare torrelatiye and 
r illusory nor self-contained, but 
al expression of the Absolute, According to Nimbarka, the 
Absolute or Brahman in Its abheda aspect is self-related ; and in the 
Bhedabheda aspect It is the unity that pervades difference and also 
Sustains it, Jiva has its source in Brahman and is also controlled by It. 


Yadava 
ne-many, 


: Brahma- 


of cosmology, According to Bha 
Brahman know j 


; : ad 
agin sakti (power as enjoyer) al 
Peretak (power as t an is the Sat without a second, 
ane differentiation in the pralaya state In srsti, Brahman wills to 
© the many and becomes the manifold p in 


com 
objects of €Xperience, 
Spider Weaving its w 
the pluralist; | i 
€ pluralistic world its explanation, Nature of the formless 
362 


1 


_ itself to the sorrows of finit 


BHEDABHEDA SCHOOL OF VEDANTA 


Infinite to become the finite without losing its infinity and perfection 
, 


and to infinitize Jiva. Divine causality implies unity, immanence, and 
continuity. From the creative urge of Brahman emanates Brahma, the 
totality of selves and the first born of the Absolute, who manifests Himself: 
as the heterogeneous variety of living and non-living beings according to 
the moral needs of Jiva. Srsti is followed by pralaya, and the cycle goes on 
endlessly. Every new creation is but a repetition of an earlier one, and 
soul-making is the cosmic purpose running through the ages. The universe 
is grounded in the divine nature ; the eternal works through the temporal ; 
and the whole is in and as the parts. According to Yadava, Brahmatva’ 
or pure being is the causal unity of the universe constituted by the trinity’ 
of Igvara, cit, and acit. Cit and acit are real factors of reality and are its 
eternal sel£revelation. Nimbarka rejects Bhaskara’s theory of the upadhis 
and the Parinamavada of Yadava, and traces srsti to the immanent Sakti 
of Brahman. But all reject the pantheistic identification of Brahman with 
the world when they say that the one becomes the many without‘ being 


infected by the imperfections of the many. 


PSYCHOLOGY 

Bhiskara’s psychology or the theory of the finite self is based on the 
two concepts of upādhi (limiting adjunct) and arisa (part). Jiva is not an 
appearance or mode of the Absolute, but is a fragment of Reality. Like 
the ākāśa enclosed in a jar and the coil of the coiled snake, the all-Self, - 
influenced by the upüdhis of mind-body or deha-indriya-manas, breaks 
itself, as it were, against these or limits itself and becomes the finite centres 
of experience. Finiteness is a defect inherent in Jiva. 'The formless 
Brahman as the Infinite limits Itself as Jivas and acquires a spatial and 
temporal setting, is caught up in the perils of particularity and the. hazards 
of the moral law of Karma, and suffers from the misery of samsara. The 
upüdhi is a complex of avidya, kama,-and karma, and makes the limitless 
Brahman into the limited Jiva. Jiva has the qualities of cognition, cona- 
tion, and feeling, and in all psychic states, normal and abnormal, the self 
persists in its self-identity in different degrees of limitation. Such limita- 
tion is only contingent and empirical in the state of samsara, but in mukti 
(salvation) Jiva can become free from the limiting adjuncts and become 
one with Brahman. According to Yadava, ariSatva implies identity in 
difference ; and Jiva is one with Brahman and different from It ; and both 
abheda and bheda are essential elements of Brahman. The finite self has 
infinite content and, owing to identification with mind-body, submits 
ude, isolation, and samsara. : 
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ETHICS AND SALVATION mre 
The ethics of the Bhedabheda describes the " mrs ie 
hods by which Jiva frees itself from the limitation o ^ muri 
v D the Infinite. The theory of jriana-karma-samuccaya je a mee) 
rt of jiiàna and karma is the main Bhedabheda eo paler 
problem of the mumuksu (aspirant after salvation) Sb rond techo 
of avidya and karma, Jiva is caught up in the aioles oè d ak vicia 
Even the pleasures of punya-karma (good decd) are m í ewes ast 
and when the effect of good deeds is exhausted, Jiva is hurlec ^ emi 
into the world of karma. At long last he realizes the hardships ie ipi 
life and desires emancipation.. Mukti is not merely the appe ~ oth 
Brahman, but also the attainment of Brahmaloka ; and it thereto 2 
the combination of jiüna and karma or contemplation and activity. doe: 
Mimamisakas insist on the performance of Vedic injunctions or duties = 
the goal of life; but thcir theory of apūrva (unseen result) x 
(impulsion to duties by Vedic injunction) reduces morality to a mecha 
process. The Vedanta-Sittra rest 


teet rahman 
ates the theory by substituting Brahn vi 
i u of niyoga. The mo vii i al 

as the niyantr (r ler) of niy ga. he moral law is rooted in Brahman 


+ fa 2 : ere jeen 
not in karma. The Advaita brings out the self-contradiction betw 
kayma, which results from a 


od : : TP ‘hich 
jnana and the sense of duality, and j/iana, wl 
affirms the self-identity o. 


A n the 
f the Absolute; and it therefore extols dm 
" aa. DAT S A TT 1 
ultimate futility of karma. The Visistàdvaita recognizes the unity of 
two Mīmāmsās, Pūrva and Uttar. 


: 4 mand 
a, but it makes karma a means to ji 
and bhakti. The Bhedabheda re 


jects all these views by recognizing us 
equal value of jñāna and karma, and co-ordinating them in the unde 
view of jüana-karma-samuccaya. The obstacles to muti are both mora 
and intellectual 


E LN Pur ilo- 
ists in utilizing the values of both phi 


; and wisdom cons s 
sophic insight and moral endeavour, of jñāna and karma as the twin eve 
to mukti. When work is done as duty or nisküma-karma, it is change 
into worship ; karma is rationalized and spiritualized. Likewise, jiana 2 
changed into vedana or upasana or inner meditation on Brahman. Jaana 
is the aspect of apprehe 


: : ova te tlie 
nding the unity of the Absolute, and karma is t 
Spiritual attempt to attain it. 


If avidyá-kama-karma (ignorance-desire- 
action) causes the dualistic and the divisive consciousness of empirical life, 
jnana-karma reverses the process ; and the finite grows into the infinite in 
the light of the Bhedabheda. Mukti thus implies an awakening as well 
as an activity, 

The teaching of Bhask 
of the divided life due to th 
ness or ehibhava, 
into infinity. Mukti i 


ara lays stress on the overcoming of the defects 
€ upadhis and the 


attaining of unitive conscious- 
nds of bheda are broken off and Jiva expands: 
mbodied state (videhamuktt) 
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ent We (jrvanmukti) e is the attainment of the 
Wors : prārabdha, together with the body of the mukta, 
is dissolved at death, he ascends to the Absolute by the straight and shining 
path of the gods and attains Brahman. If emanation from the One leads 
to the sorrows of the sundered life, the attainment of unity leads to 
ecstasy or eternal bliss. Unity or avibhaga, as the Brahma-Sütra calls it, 
isnt aikya or identity between Jiva and Isvara by the removal of contra- 
dictions, nor inseparability due to coalescence of content, nor dependence, 
but becoming one with the all-Self or ekibhava. Singleness of self, and 
not the self, is dissolved: In the vision of unity, every desire is at once 
fulfilled. It is the dissolution of the pluralistic consciousness and not of 
the pluralistic world. ‘Consciousness without content is impossible. The 
highest values are conserved in the all-Self. Yadava's theory of mukti 
consists in retaining the finite self, but removing its sense of finitude and 
particularity. The sclf-feeling of the atomic self results in individualistic 
exclusiveness. When it sheds its distinctness and unites with the Absolute, 
it becomes Its moment or member and attains the sevenfold perfection 
referred to in the ‘dahara vidya’ (Cha. U., VIILI.l) According to Nimbarka, 
Jiva is a distinct entity that derives its being from Brahman and depends 
on It; and his view seems to have more affinity with the Visistadvaita than 


with the views of Bhaskara and Yadava. 


OTHER FEATURES 


There are shades of difference among the Bhedabhedavadins which 
ative Vedanta. While Yadava 


deserve the attention of the student of compar: 
d value of bheda and abheda 


and Nimbarka insist on the equal validity an l 
in the relation between Brahman on the one hand and cit and acit on the 


other, Bhaskara regards non-difference between Brahman and Jiva as 
essential, and difference as adventitious, owing to the influence of upadhis. 
Nimbarka’s view that Brahman is self-existent and Jiva and acit depend 
on Brahman differs from the Brahma-parinamavada of Bhaskara and 
Yadava. Both: Sankara and Ramanuja reject the Bhedabheda on the 
ground that bheda and abheda are self-contradictory and cannot coexist. 
If Jiva is an emanation of Brahman, the imperfections of Jiva should 
belong to Brahman Itself. Good and evil will then follow necessarily from 
the divine nature. The Bhedabheda steers clear of the two extremes of 
theism and pantheism. If the abheda element is stressed, then Advaita is 
the logical conclusion ; if bheda is stressed, theism is the result. But the 


Bhedabheda has the supreme merit of being a corrective to the subjec- 
tivistic tendency of monistic idealism and the anthropomorphic tendency 


of naive theism. " 
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T is proposed to give here a short account of the views ed A 

the Acintya-bhedabheda school of the Vedanta about vr e Mee 
Jiva, and the universe and the relation between Brahman ane cun 
This school, also known as the Bengal school, was founded by su 2 Jiva 
His teachings were systematized and elaborated by his followers, 

fami others. 

ae Pid of this school differ widely from those of the Sankara par 
on account of the difference in their modes of interpretation of the aer 
-of the Upanisads. The Bengal school holds! that the Srutis nes 
are authorities by themselves and that interpretation in the mukhya i 
(i.e. denotative and direct or primary meanings) only may reveal the tr 


: : ee ad 4 Sankara 
spirit of their texts and uphold their self-authoritativeness, The Sani 
school, however, bases its 


conclusions mainly on interpretations in ue 
laksanà or gauni vrtti? (i.c. indirect or secondary and derivative meane 
which is allowable only when the mukhyā vrtti fails to give any admissib 
meaning. The meanings i 


e £ a : ce 
n laksanü or gaunt are inferential and hen 
are not consistent with the self-authoritativeness of the Srutis. 


BRAHMAN OR SRI KRSNA 
According to the Upanisads, Pranava is 
the Gila, Sri Krsna is both Pranava and P. »5 
cally, Brahman means ‘One who is great’ and ‘One who cán make great. 

The second part of the meaning implies existence of faktis (powers m 
energies) in Brahman; and there are explicit texts in thc Upanisacs 
Supporting His possession of an "infinite number of active Saktis, super" . 


ding to 
Brahman ;? and "oss 
arama Brahman. Etymolog 


ş Caitanya Caritamrta Cai. Ca.),-I. 7..194; 195. " 

A A means a m E ) ith ürlha (denotative or etymological mod 
ing) It is to be resorted to only when the mukhya meaning is not admissible (Alankare- 
kaustubha, 1, 12. An illustration: “Devadatta lives in the Ganga’, The denotative es 
i It is not possible for a man to live in a iat 
is not admissible here. Hence it is inferred that 


€ applicable to 
valorous as a pu 


ng of ‘lion’ is a beast and m 
ion. H *li Devadatta, ,8 man, Hence it is inferred that Devadatta i$ 
Pra. Uy. cre ‘lion’ implies its valour, an attribute of a lion, 
‘4 B. G., IX. 1/5 X. 39! 
* Visnu Purana, 1. 12. 57. 
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natural (para) and inseparable (svabhaviki) from Him.* He possesses both 
the aspects implied by the meaning of the word Brahman.’ According to 
the Visnu Purana, He is Parama Brahman, only because He possesses both 
the aspects. There is none equal or superior to Him. Brahman is thus 
infinite in every respect—infinite in magnitude, infinite in śaktis, i.e. in 
the number of aktis and also in the magnitude and activities of each Sakti. 
He is the Infinite. 

Brahman is Sat (absolut 
consciousness, implying non-materia 
Of His £aktis three are main, viz. svarūpa-šakti, ma 

(1) His svarü pa-sakti, also known as cit-Sakti on account of its being 
sentient, eternally exists in Him or His self and is very intimately con- 
nected with Him and His lilas (divine sports), and is thus called His 
antaranga-sakti (internal and intimate power). It has three aspects, viz. 
sandhini, samvit, and hladini, corresponding respectively to His Sat, Cit, 
and Ananda? By sandhini, He upholds His own existence and that of 
others ; by sarivit, He knows and makes others know ; and by hladini, He 
enjoys and makes others enjoy bliss. These three cannot, however, be 
completely separated from one another; but their proportion may differ 
in different cases. A combination of these three is technically called 


Suddha-sativa (pure existence) which is sometimes named after the Sakti that 


preponderates in it. With the preponderance of sandhini, it is called adhara- 
it is called 


Sakti (receptive power); with the preponderance of samvit, 
ütmavidyà (knowledge about Brahman),; and with the preponderance of 
hladini, it is called guhyavidyā (bhakti or loving devotion). Suddha- 
sattva is so called on account of its being untouched by Maya, implying 
that it is quite different from the sattua of Māyā. it anus 

(2) Maya-Sakti is that aspect of His power which is uc and 
material (jada) as opposed to cit-fakti," and it cannot there: E E 
without His or His svarüpa-éakti's agency- It is also known as ba hiranga- 
Sakti (external power), as it cannot be in direct touch with wl Ede 
two aspects—guna-maya and jiva-maya ; the Rue ee ru A Pe 
gunas—sattva, rajas, and tamas, and, at the time of crea is is ra 
into the constituents of the material universe ; and the latter helps the 


e existence), Cit (absolute intelligence or 
lity), and Ananda (absolute bliss).’° 
ya-Sakti, and jiva-sakti. 


* Suetátvatara U., Vl. 8- 
1 Thid. 
: Visnu Purana, I. 12. 57. * 
"boa we v MA n 20. 132 ; Bhakti-sandarbha, 51. 
4 Cai. Ca., IL 8. 116. 
? Cai. Ca., II. 8. 118, 119. 
E Bhagat eder 118. 

ai. Ca., I. 5. 51. 
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. 5 f 
creation by making the Jiva forget its self and cling to the enjoyment 0 
i ures. — — 
B ens human or otherwise, are in ecce wi ate E : 
which is also known as tatastha-sakti (marginal GP intermediate | 
it is included in neither maya-íakti nor NCUP Up y mee 
Of the three main Saktis of Brahman, svarit pa-sakti is ci gere 
two others in every respect and is hence also called parà-sakti. " axe 
also is superior to māyāśakti, as the one is sentient and th 
H 1 16 . 
TEC Saktis of Brahman are inseparably and eternally w— 
with Him, He cannot but be eternally qualified (savisesa and P A at 
hgs endless, supernatural attributes (gunas), all derived from His svar dh 
Sakti, but none from His maya-sakti. The texts that describe Hin 


d 3 zaa? Thus 
nirguna (attributeless) imply that He possesses no guna from Maya. 
He is both saguna and nir 


ai r in the 

guna; and it is for this reason that -- P 
H EH H " - T c as 
different Upanisads and even in the same Upanisad, He is describe 
both. He is omnipresent, 


omnipotent, and omniscient and is beyond the 
influence of time, space, and relativity. tul 

He is Satya (the real), Siva (the good), and Sundara (the beautifu ): 
Brahman, being ānanda (bli 


ss), which is essentially sweet and captivating, 
is the embodiment of sweetness and beauty and relishableness and is thus 
attractiveness itself. It is for this reason that He is called Krsna, i 
supreme Attractor, Though both the words, ‘Brahman’ and ‘Krsna’, have 
essentially the same implications and denote exactly the same ultimate 


: à FEN cx idea 
Reality, yet tne latter seems to carry with it much more vividly the id 
of supreme attractiveness. 


Brahman appears at His best, so to say, 1n 

Sri Krsna, who is thus the most fascinating and hence the most wer 
aspect of Brahman,!* embodying in Him all the features of Brahman I5 
Saktis, attributes, etc. in the most highly developed forms. It is for i 
reason that Sri Krsna is called the highest Brahman or Parama Brahman. 
Sti Krsna has a form, or strictly Speaking, His self is a form, 
resembling that of a human being,?? or rather a human form is a p00? 
resemblance of His. Though apparently limited like an ordinary human 
body, it is really infinite and all-pervading. This form is bliss and 


x Paramatma-sanda "bh ; i 
4B. G, VIL; o 895 Cai. 


Ca., Y. 2. 86, 
™ Visnu Purana, I. 12. 69. 
Gopalatapant U., II. 97. 
a ean ap IL. 8. 110. 
Opalatapant U., IL. 44> p X 
mB: S. UL. 2. 14 (Gov, D, C IX. 17. 


7 + I nda-bhasya 
5. Gopalatabant U ll; Vis "urat 
alata 2 + Vis P : ü 
1 Gopālatāpanī U., IL. 97 an Catt "ul i ni poe p: 
aes TOSS Ty 


368 ' 


THE ACINTYA-BHEDABHEDA SCHOOL 


consciousness solidified,” as it were, and is perfect, eternal, non-material, 
perpetually in the prime of youth, and enchantingly beautiful. 

à Brahman or Sri Krsna performs His lilàs (blissful sports or pastimes)’* 
with His eternal parikaras (playmates or associates) in His own dhaman 
(abode) known as Goloka, Vrndavana, Or Vraja, which is a particular 
expression of His adhara-Sakti. He is selfcomplacent (ütmaràma) and 
self-sufficient (svaráj) ; but His self-complacency or self-sufficiency does not 
suffer on account of His pastimes with His associates, as they, being His 
own manifestations Or manifestations of His Saktis, are not different from 
Him. They serve Him with intense love in His lilas, which therefore are 
rendered exceedingly charming both to Him and to His associates. They 
are ever eager to make Him happy with enjoyment of bliss, and He too 
in His turn is similarly eager for their happiness. 

According to the U panisads, Brahman or $ri Krsna is Rasa," which 
denotes that He is astonishingly relishable and at the same time the best 
relisher (Rasika) t00, the transcendental Rasika. Through the eternal 
activities of His suarü pa-sahti, He is the embodiment of infinite varieties 
al expressions in His infinite manifesta- 


of rasahood, which find their etern? 
tions, known as His different svarü pas (selves), such as Narayana, Rama, 


Nrsimha, Sadasiva, and others, who, apparently having separate existence, 
actually exist jn, and owe their existence and status to, Him. It is He 
who in His one and the same vigraha (self) appears as so many. He is 
one in many and many in one.” In $n Krsna, who is also known as 
Parama Iívara, Pürna Bhagavat, oF Svayam Bhagavat, His svarūpa-šakti and 
rasahood find the fullest, the highest, and the most perfect expression. 

in which svarū pa-sakti and rasahood find only 


The svaritpa (manifestation) avar à : 
the minimum expression, 50 as not to give it any noticeable qualifiedness, 
is known as Nirvisesa (unqualified) Brahman, generally, Be en 


referred to in the scriptures’ As svarūpa-šakti is inseparable from 
Brahman, it exists in His nirvisesa manifestation also ; but beyond giving 
this manifestation its own characteristic oT feature such as all-pervading 
existence, it remains in a perpetual state of inaction. ELSE of the 
intermediate manifestations, the one nearest to Nirvisesa Brahman is 
known as Paramátman, yamin or immanent aspect of Sri Krsna, 


the antar i 3 t 
in whom svarūpa-šakti and rasahood find an expression higher than im 


dhu, V. 1. 15. 


5 Bhaktirasimrta-sim DR 


. apit, Vala = 
d Brom Sat. 83-122 5 Brhadbhagavaamrian, 
; II. 1. 38: 


; Ka. U. Il, 3. 12. 
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Nirvisesa Brahman so as to give this aspect a form. It is from pou 
as locus (aíraya) and ground (udgama-sthana) that the eigent. 
or divine appearances and the phenomenal world of spirit an € 
rable aspects lying between Fanttattm 

er expressions of svarūpa-śakti and rasa- 
hood in them in different degrees. ` They are all Iévaras or quee 
Sri Krsna being the Ivara of Iśvaras. They all possess eternal forms T 
bliss (ana consciousness solidified, as it were, all-pervading miim 
apparently limited.?2 All these bhagavat-svarüpas have their respectiv 

associates with whom they perform their lilas and thus relish their own 


bodes) which are only so many 
His adhara-sahti. The innümer- 
being less perfect in résDect of their śaktis and 


evident that Sri Krsna, the ultimate Real 
Brahman, Paramatman, 

As already hinted at 
rélishable rasq i 


or Rasika. The relishing 


» the rasahood of 


tsna Himself, the supreme Rasika, 
S— svarüpünanda (bliss of enjoying 
enjoying His Sakti), which consti- 
He being gnanda and nothing 


i e heart of His parikaras in course 
of their loving Services in His lilas, and is enjoyed by Him with maddening 
relish. This is Saktyananda ; it is ling and covetable 
devotees too, who 
TOUDd sweetness, which is so 
peactive as to madden, With intense and anxious longing 
ae a ody including His different ‘vartipas and even Himself.” 
pens m eed, Fa Krsna relishes rasq as His own self (svayar-rüpa), as 
agavat-suari i i i it 
gi arupas, and also as His parikaras, and it appears, He 
2 Ka. U., VI. 17, 
lubhigavatamrtam, I. 3. 8g. 

x Bh. 12-1); Cur Ca., I. 9. ay 
m Priti-sandarbha, 64. hd 
** Cai. Ca., II. 21. 86.88 ; Bhà., n, 9. 19. 
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manifested Himself eternally as all these, only to enjoy the rasa in all its 
varieties. p^ : ` 
Of the bhagavat-svarūpas, other than $ri Krsna, Narayana is the chief 
whose dhüman is known as paravyoman or mahavaikuntha, including in ‘ 
it the dhàmans of all the svarüpas. In paravyoman, where Sri Krsna 
appears as Narayana, His aisvarya (awe-inspiring grandeur and mightiness) 
preponderates over His madhurya (sweetness) and stifles the seva-vasana _ 
(desire for loving service) of the associates, who cannot therefore offer 
whole-hearted service. In Dvaraka and Mathura, two dhàmans of Sri, = 
Krsna, both madhurya and ai$varya are equally evolved ; but the former , 
is sometimes overtaken by the latter when the associates, being inspired 
with awe, have their seva-vasana stifled. But in Vrndavana, although both 
müdhurya and aisvarya find their fullest and most perfect expression, yet 
the former overwhelmingly predominates over the latter, so much so that 
even the consciousness of His Godhead, being immersed, as it were, in. 
the bottomless ocean of sweetness, is lost to Him as well as to His asso- 
ciates. Here His aisvarya, being steeped in sweetness, loses its awe- 
inspiring function, and disguised, 2: ip were, in madhurya, helps the, 
enjoyment of bliss. 
The love of the Vrndavana associates (vraja-bhava) is intense enough 


H : " n E H € . a A 
to inspire in them a sense of ‘mine’-ness (a feeling of ‘He is mine, 


mamalva-buddhi) as distinguished from a sense of ‘thine’-ness (a feeling” 


of ‘I am Thine’) in the paravyoman associates. y 
According to the degree of intensity, the love (preman or bhava) of . 


the Vrndavana associates has been classified as dasya, sakhya, vatsalya, and 
küntà. Dasya preman is the love of the dasas (servants) of Krsna whom 
they regard as their loving and beloved master. But it suffers from a 
sense.of inferiority on the part of the dasa, whose seva-vasana (desire for 
service) cannot therefore find an adequate expression. Sakhya preman, or 
the love of His sakhis (comrades), is immune from such a complex and is 
thus superior to dāsya. The sakhis regard Him as their equal in every 
respect and treat Him as such without the slightest hesitation, He too recipro- 
cating their love exactly in a similar manner. Vatsalya preman 1s the love 
of parents for their beloved child. Though Sri Krsna, being the ultimate 
Reality, cannot have any parents, two of His associates, Nanda and Yasoda, 
cherish a’ firm belief (abhimüna) that Krsna 1s their OWIL child, and Krsna 
also entertains’ a. corresponding belief. Thus with a loving sense of 
superiority, they regard Him as the object of their anxious parental care 
and kindness and sometimes even 8° so far as to chastise and punish Him** 


** Cai, Ca., I. 4. 21. 
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5 y ion of 
y i LEAN rt of the transfusi 
2 the authorit of a verse in the Bhagavata in suppo 


ttvas ( ) , Ji Gos amin holds that Ji 
tatt elements into one another va V vatman 1S 


an $i ] D i ji svarüpa- 
ama of Krsna transfused with jiva-Sakti, but not associated with i 
ler 


i aya aya i His 
Sakti“ It is not separated from Him by Maya, as Maya being 


B 


bahiranga-sakti cannot touch Him, 


nor is it a part separated from Him, te 
i ivisi 7 Jivatman doe! 
hip cut off from a block of stone, as He is not divisible. raped e 
E i is vibhinnamsa (differen- 
üpa-sakti^* and hence is called His vibhinn : 
not possess svariipa-Sakti*® an i we us rela eg 
sed part)“ as distinguished from His svariíg possessing svariipa : d — 
Jivatman, being cit by nature, is a knower (jiatry? and a doer (kartr), 
though its power of doing is derived from Brahman .*? 
As to the magnitude of Jivatman, it is the 
i i is like tom.** 
Its magnitude is like that of an a eA 
being? it spreads its consciousness throughout the whole body, just a 
Spot of sandal-paste placed Somewhere on the body spreads its COO: = 
beyond the spot,** or just as a flower spreads its fragrance beyond its o 
self." 


smallest thing imaginable.” 
Residing in the heart of a living 


4 or bliss) and from a passage 1n 
as well as from a sūtra of the 


uktas (liberated souls) serve God 
umber,°? 


: Peas 6 
duty to serve Him," as a Sakti is alway 


like the roots and branches 


*5 Bha., XI, 2o Paramütma-sandarbha, 41, 
Paramatma-sandarbha, 31. 

BESS S 43 (Govinda-bhāşya), 

*5 Visnu Purana, 1. 12, 69. 


Li Paramatma-sandarbha, 45. 
. 18. 


3 D Paramatma-sandartha, 17, 83; Mu, U., IH T. 9. 
A Mu. U., IM. 1,9. Ka. U., I. 8 1 


; solos BOS Ty, - 19-22, 
- 3. 9; Pra, USATI. 6, 


; B. G., XV. 7, 
? Tai. Yo IT. 7; 


S Nrsimhatüpani U., IL. 15, 16, as quoted in Cai; 
* B. S, IV. 1. 12 (Govinda-bhagyay, 4 rae 


$: sya). 
pa, Paramātma-sandarbha, 44; 


Ca., TI. 24, 33. 
*! Cai. Ga., YI. 20. 101. 
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of a tree serving the tree. The Jiva is an eternal servant of Brahman, a 
loving servant, of course. Brahman or Sri Krsna, the object of the Jiva’s 
loving service (being the most lovely and lovable, the most enchantingly 
beautiful and graceful, and the most loving one) is always eager to give 
bliss to His associates ; and the Jivas, as His associates, are ever as eager to 
minister to His pleasures by loving services in His lilas. The Jiva's loving 
service is a constant source of ever-increasing joy (sevananda) to both the 


subject and the object of love. 

There are two classes of souls,“ nitya-mukta (eternally liberated) and 
baddha (under the bondage of Maya from eternity). The former serve Him 
as His eternal associates enjoying the bliss of loving services ; and the latter, 
because they forget Krsna and their relationship with Him, have come 
under the bondage of Maya, but may be liberated and become His asso- 
ciates by proper devotion. 

The Jiva, being intrinsically His loving servant, cannot, unless pre- 
vailed upon by some extraneous circumstances such as a strong desire for 
merging into Brahman, be really satisfied with mere liberation from Maya, 
as it is not in full consonance with his servanthood. Nor may Sri Krsna, 
the Rasika, if He be ever good and merciful which He certainly is, be fully 
re with giving to the Jiva anything short of admittance to His blissful 
ias. 


However, there are mainly two classes of His associates—those who are 


the expression of His svarüpa-sakti, as already referred to, and those who 
are liberated Jivas. The latter, being essentially His servants, may serve 


Him only under the guidance of the former. 
But how to get rid of Maya and realize one’s essent 


have one’s seva-vasana evolved? 
As non-remembrance of Brahman is the cause of the soul’s bondage, 
the bondage may be removed only by re 
may be done only by remembering Him, by knowing Him, and ultimately, 
by realizing Him, just as darkness may be removed only by bringing in 
light. Hence, remembrance of Brahman is the essence of all forms of 
sadhana (means to be adopted for liberation." But simple remembrance, 
unaided by His svari pa-sakti, cannot lead one to realization, as He can be 
realized only in His svarūpa-šakti, or rather, in that aspect of His svariipa- 
Sakti which is known as His adhara-sakti, technically, Vasudeva. Hence 
ective means of liberation and 


the Bengal school holds that the only eff í erat 
realization of Brahman is bhakti,” which at the stage of practice 1s graced 


“Cai. Ca- 11.22- 8-11. 
e Bhaktirasamyta-sindhu, Y. 2. 5. 


“e Bha., IV. 3. 23. = 
“ Bha., XI. 14. 21; B. G» XVIII. 55. 


ial servanthood and 


moving non-remembrance, which 
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by svarüpa-sakti and is ultimately ripened into preman, a vy! "i 
of svarü pa-sakti in which hladini and samvit preponderate. j It is " t 
reason that this school holds that even jàna and yoga, unaided by rakti, 
cannot produce their desired effect," while bhakti is efficacious wx 
dently of jñāna and yoga. Mathara Sruti Says: ‘It is only bhakti that lea 
the Jiva to Brahman, it is only bhakti that show: 
Purusa or Brahman is subject to bhakti. 
practice of jfidna associated with bhakti, su 
(knowledge of Self), and in the 
experience). 

Broadly speaking, there are four Ways 
vation follow— Karma, yoga, 
technical terms. 
rites, generally kn 
persons placed in 
of life as enjoined 
happiness in this w 


s Brahman to the Jiva. 
Only bhakti is great'."? In the 
aritpa-$akti appears as atmavidya 
Practice of pure bhakti, as guhyavidyà (mystic 


(margas) that aspirants after sal- 
jiiana, and bhakti. “These are.all, more or less, 
Karma signifies performance of yajüas and other Vedic 
irections to be followed by 
at different aíramas or stages 
ay lead one to prosperity and 
en in the perishable universe) after 
liberation from Maya.” With the 
4, it may, however, pave one's path 
n aimed at union with Paramatman. 
Jnana (knowled igni i n with a view to sayujya-mukli or 
And bhakti signifies devotional prac- 
chanting His names, attributes, etc., singing 
beauty and /ilàs, and so on. This is known 
the stage of practice. When mixed with 
Sb OF Jnana, it is called mitra (mi d) bhakti and gives efficacy 
€valà or Suddha (unalloyed) 
€rvice of Krsna, as the dearest 
not at anything else, not even 
i s it were, the fifth purusartha, 
But even With the paces o ug i the fort objective of the Je 
of His aifuarya VE hes Suddha bhakti, if one ultimately has a sense 
one’s mind, one wo ae mughtiness) predominating a 
any of the four kin À tha, the dhàman of Narayana, 
Galea (liberation), Viz. sürüpya (same appearance 
na), Samipya (Vicinity of Narayana), sülokya (residence at 
ss Bliaktirastmrta-sindhy, 1583] 
5 Cai. Ca., II. 29, 14 + Bha., 1. 5 
°° 'Bhaktiye 


EA va enait nayati, 
garyat’ (Mathara § à 


merging into Nirvisesa Brahman. 
tices, such as Worship of God, 


ms exclusively a 


for His happine 
n Maya, 


mahüvaikun 


à m Pb, utei a darsayati, bhaktivasah purusah, bhaktircva 
Ha Goin Sale oe Covinda- gr an darbha, 64, 65 and mat other places by 
B. C. IT. 97 : IX. 20, 91. Sup 
? B. C., IX. 27, 98. NETS n 
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i einn Mu rs E di NN similar to that of 
these four kinds of mukti ae E a RE E ne me 
aims exclusively at the OWE Kat of e canton ae 

2 a al Rasika, the 
attainment of which is known as prapti (attainment of the ultimate Reality 
T the dearest and nearest one), and liberation from Maya is only incidental 
o it. 

4 A devotee of the Bengal school worships both Sri Krsna and Sri 
Caitanya with their associates in the [7a he chooses to serve them in. He 
also meditates on their līlās, imagining that he himself, under the guidance 
of the [ilà associates, is serving them there as an associate in each lila with 
appropriate form (rüpa) Besides worship (arcana) and meditation 
(smarana), he may practise other items of südhana-bhakti, the most 
Important and the most efficacious item being the chanting of His names 
Which are all cit and ánanda, and hence, not different from Him. 

When by the practice of sadhana-bhakti, the heart of a devotee is 
purified, it is graced with the advent of a special aspect of svarü pa-sakti 
emanating from Sri Krsna,? which with the continuance of sadhana 
develops into sadhya-bhakti (bhakti desired or aimed at) and preman 


(intense love for Krsna) that leads him to his goal, which, according to 
the Bengal school, is the loving service of the transcendental Rasika in His 
der the guidance of any of 


lilés in Vrndavana as well as in Navadvipa, un 
the four classes of associates already mentioned, viz. associates with dasya, 
sakhya, vütsalya, and kāntā bhavas. On the success of sadhana, when 
graced by svariipa-Sakti, he will be favoured with a form of suddha-sattva 


befitting his desired service, in cach of the two dhümans—Nrndavana and 
Navadvipa. 


THE UNIVERSE: CREATION 
e Upanisads, Brahman is the universe and exists 
mean that He is the cause of this universe or that 
He transforms Himself into the universe. The Bengal school holds that 


Brahman is the material and also the efficient cause of the universe 
and that He transforms Himself into the universe, Himself remaining 
i 


unaffected by the transformation.” pct ax 
with the help of His maya-Sakti. Maya- 


Brahman creates the universe 3 7 
śakti, being inert, has no moving power of its own and remains in a state 
; 


According to th 
beyond it too.* It may 


wou CERES Bhaktirasámrta-sindhu, I. 2. 2; Priti-sandarbha, 64. 
bag wy AI. 22. 575 i P x 
b Ma, Ua 4 96. The example of a spider and its threads in_the Upanisads supports the 
transformation theory. Cai. Ca. I 7. 117, 118. 
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but only as a corollary to its wider view regarding the relation between 
Sakti and Saktimat in general. ee: 

weer has already e said that the Jiva is an amsa of Verden Meier 
with His jiva-Sakti and that the universe also is sigh eS pides 
His máyà-fakti. And the dhamans of Brahman and His different sv ice 
as well.as their parikaras or associates also have been said to be ae | 
the different aspects of His svaritpa-Sakti or, strictly speaking, Brahu : 
transfused with the different aspects of svarüpa-sakli, as the latter canne 
be separated from the former. Hence, since it is the different cn eo 
their different aspects, and not Brahman, that give them their mage 
characteristics, it may be said that the Jiva, the universe, the dhamans, and 
the parikaras are all essentially His Saktis, and their relati 


will be the relation that exists between Sakti and saktimat in general. 

But how is Sakti related to Saktimat? Are they absolutely different 
from each other or are they absolutely non-different? Can they be 
separated? : á 


. The last question ma 
the Saktis of Brahman are 
as has already been poi 
Saktimat is universal. 


on with Brahman 


y be taken up first. According to the Upanisads, 
svübhüaiki, inseparal 


bly connected with Brahman, 
nted out. Such a relation: between Sakti and 
It has been very aptly illustrated in the Caitanya 
ples of musk and fire. As odour cannot 
annot be separated from fire, so akt 
cannot be Separated from Saktimat. Indeed, inseparability seems to be the 
essence of śaktitva (state of being Sakti). Red-hot iron emits heat, but it 
does so only so long as it is hot. Heat is Not natural to iron, and hence 
heat is not said to be its property or Sakti, as in the case of fire. 
__ Then the other Question about ‘difference or non-difference. The 
answer is not an easy one. One cannot think of musk bereft of its odour ; 
and, accordingly, 4 i 


clined'to think that there is no difference 
between the two. 


quently, ‘the mus 


; r, which, 
however, one’s e n 


- Hence, the substance of 


light of the 
inseparably connected with 
constitute one and the sam 


Saktis also may be con- 
Brahman being Gnanda ‘is 
da and íahtis of Brahman 
Jf these two be supposed to be 


Anan 
€ things: 
a IL. 3. 43 (Govinda-bhasyay, <1 
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different, like oxygen and hydrogen in water, svagata-bheda (internal 
difference) in Brahman becomes unavoidable, which, however, cannot be 
admitted. Nor can it be supposed that there is absolute non-difference 
between the two, as His attributes, such as grace, may be felt even when 
His self is not realized. 

The relation is indeed a peculiar one; and it is probably for this 
reason that the Visnu Purana regards the śaktis (properties or qualities) of 
things as acintya-jfíanagocara (falling within the range of inexplicable 
knowledge)** Acintya-jnana means the knowledge that cannot be accounted 
for. Sugar is sweet ; but why? Quinine is bitter and cures malaria ; but 
why? Poison kills a man, whereas milk does not; but why? One cannot 
answer these whys. Still these are truths and have got to be admitted. 
Such knowledge of truths that cannot be accounted for and yet have to be 
admitted is known as acintya-jnana or inexplicable knowledge. 

However, it has been found that .the recognition of mere difference 
between sakti and Saktimat, apart from non-difference, gives rise to insur- 
mountable difficulties, and the recognition of mere non-difference too, apart 
from difference, gives rise to similar difficulties. Nor may the existence 
of either be ignored. Hence it cannot but be admitted that the relation. is 
one of simultaneous difference and non-difference, and such a simultaneity 
is inexplicable (acintya). After elaborate discussion in his Sandarbhas ane 
Sarvasamwvadini, Jiva Gosvamin holds that the relation 1s one of acintya- 


bhedübheda (inexplicable difference and non-difference). By acintya he 
Means ‘incapable of being considered under either of the categories 
of absolute difference and absolute non-difference’ (Bhinnabhinnatvadi- 
vikalpaiscintayitum-asakyal), as in the case of fire and its eH This 4 
known as the ‘Acintya-bhedabhedavada (theory of inexplicable di i an 


non-difference) of the Bengal school. 


ADVAITA TATTIVA r y 
According to the Upanisads, Brahman is advaya tattva, ehameva- 


dvitiya (one without a second), which, according to the ame si 
different schools, implies that He is without any of os three n me 
bhedas (difference), viz. sajatiya-bheda (bheda NO, UM Seay ied 
vijatiya-bheda (bheda between and svag i 


within self or internal difference). s i ‘at 
Both Sankaracarya and Jiva Gosvamin agree that Brahman is without 

these three kinds of bhedas, but the ways of their thinking ate oe 2 
In spite of there "being explicit texts 1n the Upanisads regarding the 


alien. species); 


^! Visnu Purana, I. 3- 


2. H 
ss Kyama-sandarbha of Bhagavala, XI. 3. 37. 
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cternal existence of inseparable Saktis of Brahman, Sankaracirya docs not 
recognize them, probably because he thinks that since śaktis give rise 
to differences or bhedas, Brahman, who is without any bheda, cannot possess 
them. In his opinion, the texts that speak of Brahman's bhedas or saktis 
have no paramarthika value (the value that may lead one to eternal truth) 
and possess only vyavaharika value (the value that may help one in oncs 
sadhana and that, too, only during the period of sadhana or upasana). In 
consequence of such a view he asserts that (1) the Jiva has no real existence 
as such and is nothing but Brahman under the influence of Maya or 
nescience and will become one with Brahman on the removal of nescience ; 
(2) the universe has only an illusory existence and appears to be real only 
under the influence of Maya ; (3) the bhagaeat-svarü pas also are only Brah- 


man under the influence of an aspect of Maya ; and (4) only Brahman and 


nothing clsc has real existence. Thus Brahman is one without a second. 


In his attempts to establish his views, Sankaracirya had generally to resort 


to laksana or gauna meaning of the texts even where mukhyà urlli was 
admissible. 


On the other hand, Jiva Gosvamin recognizes the existence of Brah- 


man’s Saktis, as is quite evident from the previous discussions, and also the 
Teal existence of the Jiva as such, of the bhagavat-svariipas and their 
dhamans as such, and also of the universe, though as transitory. He holds 
that all the texts of the Upanisads have paramarthika valuc, and none nced 
be ignored as vyüvahaürika. He resorts generally to the mukhya meaning 


of the texts. , Herein lies the fundamental difference between Sankara and 
Jiva Gosvamin. 


Accordi i anin e ; 
T CS to Jiva Gosvamin, since the Upanisads speak of bhedas, they 
av © be recognized ; but these bhed real ; 
M. , as are a y real ; 
otherwise, the Upa SPP DSppstent, not 


Rae DU eer would not have spoken of Brahman as being onc 
s spite of these bhedas 

Then what is meant ‘ 

can be predicated of tw. 

self-evolved, self-depen 


else) ; and Brahman h 


ha as—sajatiya, vijati à eus 
these are not Svayamsiddhas unlike Himselt EE TOT 
As to sajatiya-bheda, b 
» both Brahma i re cit i 
and hence they belong to the same s in and the Jiva are cit in essence, 


ts ecies, cit iv. 

Deane oF sajatiya-bheda in eot P » and thus the Jiva appears to 

for the Jiva, owing its existence an; but it is not really 80, 
As to vijatiya-bheda, the ahman, is not svayarisiddha. 


material univer. SER 

rd * ` se, b n- 
scious matter, belongs to a Species alien to Baliman T in essence uncor 
an, the 


ness, and thus may appear to b i absolute: conscious- 
€ an instance of vijātī it i 
viyatiya-bheda ; 15 
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not really so, as it is not svayanisiddha, depending as it does on Brahman 
for its existence and status. 

As to svagata-bheda, it is of two varieties, viz. of different ingredients 
and of different phases. In the material bodies of beings, there are five 
clements—JAsiti (earth), ap (water), tejas (light), marut (air), and vyoman 
(voidness)—all being different types of matter ; and there is also the 
conscious soul. Hence there are svagata-bhedas in individual beings. But 
in Brahman there is nothing but cit or ünanda, nor is there any soul apart 
from His self. Hence there is no svagata-bheda in Him. Again, the 
different. b/iagavat-svarü pas existing in Him, being the different phases of 
His rasahood, do not constitute svagata-bheda, as they are not svayamsiddha 
or independent of Him. The attributes of Brahman also are not a case of 

“yvagala-bheda, as they too owe their existence to Him, or rather to His 
svarūpa-śakti. : NE 

In this connection, Jiva Gosvamin considers in his Sarvasamivadint a 
text of the Upanisad—Vijnanamanandain Brahma’. Here, if vijnana 
(consciousness) and ananda (bliss) denote the same thing, there will be re- 
dundance, which is inadmissible in the same text. If they denote different 
things, they will appear like svagata-bhedas. But they are not actuals 
for reasons stated above, just as à piece of ornament of pure gold, with 
nothing else intermixed with it, is not a svagata-bheda of pure gold, it being 
not independent of gold and there being nothing but gold s it. ee 
dhamans and parikaras of Brahman, owing their existence to; m i is 
svarü pa-sakti, are not also bhedas. Thus Brahman E Med de p. hout 
à second) in spite of the bhedas, which are only CRM d y bee x 

The Bengal school bases its arguments and conc R i Y E 
mukhyartha of the Srutis, attaches equal importance to ae 1c Ae im 
ignores none as vyavaharika, and tries to reconcile Te di UR Ye Re 
most striking feature being its Acintya-bhedábhedavee anc e ablis ee 
of Brahman's advayatva in spite of His inseparable sa etis. he mos 


standing feature of the Bengal school, apart from its pes aspects, 
is i i : i imeli asc 
is its Rasa-cult that brings nto the limelight the most 


inating and the 
Most attractive phase of the rasahood of Beate ee a 
undisclosed (being only hinted at in the soriprutes) F nm * n 
and means for its realization, which surpasses EHE ^ x Ate de 
mananda (bliss of realizing Nirviscsa Brahman). t p3 ws ke Tad * 
and quiet bliss as distinguished from the evere y PER 5 EUR iy: ing, 
and ever-rising flood of rasa in all its phases as 1n the lilas rsna. 
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SCHOOLS OF SAIVISM 

HE Saiva philosophy is, in a sense, typical of the entire range of Hindu 

thought. While, in all its forms, it subscribes to the belief in three 
padarthas (categories: God, soul, and the bonds) and thirty-six iattvas (prin- 
ciples), in the reality ascribed to the tattvas, and in the independence 
assigned to souls and matter, it varies from idealistic monism at one end 
of the scale to pluralistic realism at the other end. But all through there 
will be found the typically Hindu insistence on knowledge as essential to 
salvation and as the prime cause thereof, though in some forms of Saivism, 
this requisite is diluted with (or as they would say, reinforced by) deeds. 
All such variations may be found even in the recognized orthodox forms 
of Saivism, leaving out of account the Pasupatas (who do not recognize that 
God is the material cause or that He has any regard for the karma of souls 
in creation), the Mahavratas, the Kapalas, etc. (who combine the beliefs of 
the Pasupatas with obscure rituals of their own), and a host of other un- 
orthodox types like the Bhairava, Vama, Tano ons sbeset latter are near 
the gate of truth, but yet outside it; while even among those that have 
entered the gate there are numerous gradations. Which is placed higher 
will depend on the outlook of the system that makes the estimate. Thus, 
monistic Saivism (Aikyavada-Saiva) is given a relatively low place in the 
estimate of the Siddhantin, who is a realist. The basic teachings of Saivism 
would thus seem to have undergone much the same vicissitudes as the 
Upanisads, being interpreted variously according to the metaphysical bent 
of the followers. We shall take up the fundamental conceptions and briefly 
note, where necessary, the varying interpretations made of them. 


THIRTY-SIX PRINCIPLES 
Thé Saiva system recognizes thirty-six principles as against the twenty- 
five of the Sārhkhya and Yoga. No other system recognizes as many prin- 
ciples ; even the Paücarátra, says the Saiva, admuts only twenty-four.’ The 
recognition of more principles js treated as à discovery which other systems 
failed to make, and is thus considered a feature of merit In itself. To 


Ses Paus = y [: aita. Vedanta reckons thirty-six. principles, 
but Feuer pios scheme are not independent principles, being, for the most 
e s E 3 


part, modifications of one priuciple. ) MENT 
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M V re i I w better. The 
reckon more is to know more, and to know more is to know hof hay 
iti Wever, 1 we shall have 
extra principles are not uncritically accepted, howev er, and 
O i ^ r place. 
$i mething to say about the arguments for them in the proper pla 


TWENTY-FOUR IMPURE PRINCIPLES —BHOGYA-KANDA - 
To start with the last in the scheme of evolution, we ES lr m 
elements (mahabhütas)—ether, air, fire, water, and = on 24 w 
the five qualities of sound, touch, colour, taste, and odo ^ T. ied 
odour ; fire lacks taste and odour ; air lacks colour, taste, anc "s s wb 
has sound alone. These qualities are called tanmatras. They le Ee 
as contrasted with the elements which are said to possess them ; A n : 
cause the gross elements. The uncritical mind may not a ak: 
quality like sound can be the cause of a substance like ether ; 1 ed. 
due to mere prejudice ; for there is no such thing as substance other id 
its qualities viewed collectively, just as there is no forest other than "i 
trees viewed collectively? Sound produces ether, while sound and tou = 
produce air, and so on. Thus we have ten principles, viz. the gross elemen 1 
and the tanmátras that caüse them. The tanmatras are themselves evolute 
of that variety of individuation (ahatikara) wherein the quality of dirine 
and inertia (tamas) is predominant. This variety of ahankara is also calle 
bhitadi, since it is (indirectly) the cause of the elements. There arc two 
other varieties of ahankara, distinguished by the predominance of sativa 
(quality of illumination, buoyancy, and goodness) or rajas (quality 
of activity and passion) ; they are called taijasa and vaikrta respectively, 
marking a departure from the Samkhya doctrine, where the sattvika iş 
called vaikyta and the rajasa is called taijasa. Still another point of depar- 
ture is that the Sarhkhya derives all the organs of sense and action, including 
the manas (the mind in its deliberative aspect), from the sattvika ahankara, 
auxiliary to both the sativika and the tamasa 


making the rā 
j as. 
Ophy derives the organs of sense and man 


jasa merely an 
varieties, while Saiva philos 
ika ahankara and the organs of action from rajasa ahankara. In 


* The estimation of the worth of knowledge p, its ve been common 
to the earlier Upanisads, as, for instance, wea UTEM EIE Taai for knowing 
only one part or another of i usa, but not all the parts. See W. Ruben, 
"Über, dic Debatten in Upanisads’ (Z.D.M.G. 1929 pp. 238 ff) It is, however, 
possible that in the Passages cited by Dr. Ruben, some | à Y 
idea of a whole ^ 


F emphasis at least is intended on the 
0 the idea of a more, 
ra Agama, pp. 456-460;. als 


[ O Sivajfiána-ma badiyam 
of substance, wi J oe 


ith some 
of the affinities of the s 
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. 184-186. This is very 
affinities to Ruste theory in his Lowell 
ystem to idealism, 
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function we shall have to say more presently in treating of the internal 
organs as such. Ahankara is itself derived from buddhi (the intellect). 
From the standpoint of the individual, buddhi is known as the determina- 
tive faculty. It is itself derivative, but about that which gives rise to it 
there is considerable difference of opinion in different Saiva works. Some 
recognize a principle called citta, which is equivalent to the three gunas 
(primal constituents of the universe), manifested but in equipoise ; above 
these they admit a principle called Prakrti as the cause of the gunas, for on 
the general principle that all that is manifold and non-intelligent is caused, 


the gunas must have a cause, and this is Prakrti ; it is other than the mere 


equipoise of the gunas. Others, while recognizing Prakrti; see no need for 
ith Prakrti. Yet 


a separate principle called guna, and hence identify citta wi 
others would say that citta is but a variety of the functioning of manas, that 


it is what may be called the faculty of attention and does not rank as a 
As the balance of opinion is in favour of reckoning 


ples from Prakrti downwards, there is no room for 
The matter is mentioned only to indicate the 
the enumeration of the principles. 


Buddhi, ahankara, manas, and citta (where it is recognized) constitute 
the internal organs. When the senses come into contact with objects, they 
give rise to indeterminate cognition. Citta (or manas in the first phase of 


its functioning) fastens itself on this or that element in this stream of 
indeterminate presentation. Then it analyses the datum into substrate and 
quality (visesya and visesana), says that such and such qualities would belong 
to one substrate, while such other qualities would belong to another 
substrate, and doubts which of these substrates the object in front actually 
is. Ahankara resolves to decide the issue; and buddhi supervenes and 
resolves that it is one or the other of the doubted substrates. | 
As in the Samkhya, eight dispositions of buddhi are recognized, viz. 
dharma (virtue), jnana (knowledge), vairagya (dispassion), aifvarya (lord- 


ship), and the opposite of these—adharma, ajnana, avairagya, and anaisvarya. 
orm for the most part to Sarnkhya teaching, 


The subdivisions of these conf i : 
though they vary in some details ; the total number of these products of 


the intellect (pratyayas) is 612.4 
SEVEN MIXED pRINCIPLES—BHOJAYITR-KANDA 


Müla-prakrti, sometimes called prahrti- maya, is itself a product of 
a$uddha (impure)-maya, through the evolute called kala (lit. particle). 


distinct principle at all. 
only twenty-four princi 
citta as a separate principle. 
existence of diverse opinions even in 


0 of jnana, 100 of vairagya, 64 of 


5» d 5 niyama), 8 
“They are 10 of dharma (Siyami yama), S g of anaisvarya, and 176 of asakti 


aiśvarya, 10 of adharma, 64 of ajniana, 100 of avairagya, 
(impotence). See sfvajnána-müpadiyam, P: 
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Asuddha-maya evolves primarily into three principles—kdla (time), niyali 
(destiny or necessity), and kala. "Time should be admitted as an independent 
principle, since we find in experience that-even when all necessary easy 
are present, the effect is not produced except with the passage of time. Ww ë 
find that different crops grow in different seasons; we find that time 
matures and time heals. If time be taken to be one, its distinction, and 
consequently its causal efficacy, would have to be explained by the adjuncts, 
e.g. the objects which differentiate it 
would not be worth recognition. 
non-intelligent ; 
eternal. 

Destiny is that principle w 
matter of the enjoyment of its 


; and the empty husk of bare time 
Time therefore is manifold ; it is also 
hence it is a product and, being a product, is non- 


hich sees that every soul has its due in the 
appropriate fruit, that there is no improper 
filching of another's fruit or avoidance of one’s own, Being non-intelligent, 
the soul has no doubt to be actuated by intelligence as the energy of the 


Lord (Siva-sakti) ; but Siva-sakti is the actuator in every case, and should 


therefore be endowed with different instruments for different purposes. 


pose of controlling the enjoy- 
ment of karma. 


Kala is the instrument whereby the darkness that envclops souls is 
removed in. part, i "prakrti and on another 
Vidya and rüga have a 
ana and avaivagya, which are dispositions of 
rely material ; in order that they may attach 
ated by Sivasakti which is pure intelligence. 
hich are neither wholly 
f vidya and raga. Jnana 
or individual cognitions ; 


idya. If the cognitive energy 
be cognized, as pure 
nt for our experiences 
d as an intermediary. Similarly, 


Only as controlled by the emotive 
whic needs to be manifested by Siva-sakti through an 
appropriate instrument, This instrument is raga. 

These five—kala, niyati, kalā, vidyā, and raga—are called the five 
sheaths (pafica-kaficuka). It is as enveloped in these and endowed with five 
kleSas (hindrances), viz, avidya (ignorance), asmita (egoity), raga (attach- 


ment), dvesa (aversion), and abhinivesa (clinging to life) that the soul is 
ready to haye experience of mila-prakrti. "The fiv 


e klesas are together 
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; in order to accou 
» vidya has to be admitte. 


faculty, which faculty 
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called puristva-mala (human impurities) ; and the soul in this condition is 
admitted as a separate principle called purusa-tativa.* 

. From asuddha-maya up to and inclusive of Purusa, there are seven 
principles. While the twenty-four principles from Prakrti are wholly 
impure, these others are mixed ; hence they are said to belong to the mira 
adhvan (the mixed way) as distinguished from the asuddha (impure) adhvan 
and the suddha (pure) adhvan (to which belong the Siva-tattvas to be men- 
tioned presently). The seven principles from asuddha-maya are also called 
bhojayitr-kanda (the part that brings about enjoyment), as distinguished 
from preraka-kanda (the directive part) and bhogya-kanda (the part con- 
sisting of objects of enjoyment). The functioning of the five principles— 


time, destiny, etc. in constituting finitude is well illustrated in the Paramar- 


thasára with reference to the judgement, ‘Now this is something I know 
fully’. The infinitude of knowledge is contracted into finite knowledge 
(vidya) ; it is limited to a part (kala) ; the word ‘now’ indicates a present or à 
future knowing of something unknown or a present or future doing of what 
is not yet done; this distinction. constitutes time (kala). The word 
‘something’ indicates restriction (kala) of the soul’s powers ; the word 
‘this’ indicates a definite and necessary relation between the subject 


and object ; necessity (niyati) restricts the object known. "The word ‘fully’ 
indicates a sense of incompleteness, a desire for possession of everything 
The words ‘I know’ express 


and for continued existence ; this is raga. 
finite knowledge (vidya) these five united with Maya constitute what are 
known as the six cloaks (sat-kaficuka) in that system." 


PLES—PRERAKA-KANDA 

nciples are five. Siva-tattva is the first of these and the 
cause of the rest—sakti, sadasiva, isvara, and $uddhavidya. Siva-tattva is 
one, pervasive, and eternal ; it is of the nature of both knowledge and 
action ; it is the cause of the other pure principles. It helps to manifest 


the cognitive and conative energies of souls. It is not, however, to be identi- 
fied with Siva, for in itself it 1s not of the nature of knowledge or action 
a, 


which is non-intelligent. Neither Siva Himself nor His inherent sati 
(power) can be directly the cause of any principles, as they would then be 


FIVE PURE PRINCI 


The pure pri 


1 i f Siyajana-müpadiyam, p. 158. 
5 -traya- ja, v. 22, commentary, and i a : ; s 
s Suc S arap EON of the cloaks is that of the eightfold city (puryastaliay which 
is another name for the subtle body with which each soul is endowed. There are divergent 


accounts agian ties elf Ong of this body. According to some accounts (e.g. the 
Ka ast mee T btle elements together with manas, buddhi. and ahankara; 
.Külottara), they are the five subtle "suos MEET 4 Idhi, and ahaùkāra: 
fenetre), MO athe tare kala, kala, niyati, raga, vidya, manas, buddhi, and alan kara; 
according to at another account (Bhoja’s Tattvapri ika, v. 12) this body is made of 
thirty tarvas tinder eight: heads: the elements, (2) the organs. Gimena T Cadang 
6) d askart (6) guna, (7) Prakrti, and (8) the five beginning with kala. 
> r 
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liable to transformation and affected by inertness. Sivalaltua is an om 
tion through mahamaya or pure Maya, as distinguished from el 
maya mentioned earlier. But Maya in either form cannot ~be 

power of the Lord ; it is assumptive, taken on (Parigraha;sak k mU 
The first evolute of this is sakti-tattva. From Sakti proceeds sadasi 
tattva, wherein the cognitive and conative energies are held in WE ent 
thence proceeds isvara-tattva, in which the cognitive energy is subor inat ' 
havidya-tattva, wherein conative 
energy is subordinated to the cognitive. Since time belongs to the dass 
i » it should follow that the pure principles arc 
timeless and that there is no question of priority or posteriority among 
them. Such a conclusion is, however, not acceptable to some Saiva 
Siddhantins ;* by these others therefore a pure time is recognized, pertain- 
ing to the pure principles. It is difficult to make intelligible this concept 
of a pure^time. If it is free from the defects discovered by idealistic 
dialectic in the category of time, it is really timelessness ; and if there is 
really a sequence among the pure Principles, these cannot be as pure as 
they are claimed to be. The recognition of ‘pure time’ is significant of 
desire to effect a c 


WORLD OF SOUNDS 

ith one aspect of the 
n into the world 
£ sounds (Sabda-pr 
y all physically, t 


So far we have dealt w 
or mahümayàa, the *volutio 


other forms—para, which 


S commentary on th 
arigraha-sahti. While 


1 /As in the orb of a mirror pictures such as those 
» Which are inseparable from it 


; ‘tue by all the means of knowledge’. For the 
p urnett’s text and translation Published in the J-R.A.S., 1910 have been 


Posteriority among the pure princi- 
va, condemns it as-an interpolation; according to him, 
pu Á 8 the pure principles, 
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of the vocal organs. Articulate sound is called vaikhari. Of this there 
are two forms, subtle and gross; the latter abides in $uddhavidya-tattva 
and the former in isvara-iattva; madhyama abides in adatta rdtiba c: 
pasyanti in. Sakti-tattva, also called bindw-tattva ; and para in Siva-tattva, 
also called nada-tattva. Just as śakti has to be distinguished from $aAti- 
tattiva, bindu has to be distinguished from bindu-tattva ; the latter is an 
evolute of §uddha-maya, while the former is Suddha-maya. 


THEORY OF SPHOTA 

t by letters nor by words, but by a capacity 
which is manifested through letters and words. This capacity (Sakti) is 
what is called sphota by the grammarians. It resides in the nada-tattva, 
the first evolute of suddha-maya. The arguments whereby sphota is estab- 
lished are well known. The individual letters cannot make known the 
meaning, for if each letter did so, the other letters would be unnecessary ; 
and as the letter-cognitions are momentary, any aggregation of them is 
impossible. The contention that the residual impressions of letter-cognitions 
persist and that they may have this function is of no avail, since residual 
impressions are known to have the function of recalling their own causes 
(here the letter-cognitions) ; and there is no justification for imposing 
another function on them. Though sphota or akti or nada is manifested 
by each letter, meaning as a whole is not fully manifest therewith ; for it 
is manifested bit by bit by each succeeding letter as occurring in a partic- 
ular sequence ; the manifestation by the preceding letter or set of letters 
is a preparation for the manifestation of the succeeding letter, till the word 
is completed. Similar is the case in the expression of meaning by the words 
of a sentence. The Siddhantin thus favours not « mere diversity, but a 


unity progressively manifested in the diversity. 


Meaning is made known no 


SOULS AND THEIR BONDS 
te, pervasive, omniscient, etc. Yet they 
finite, little-knowing. This is due to 
their bonds, of which there are three—anava, karma, and Maya. Anava is 
a connate impurity ; it is what may be called original sin, if by p we 
mean nothing more than imperfection. It is present sathout any begin- 
ning in souls, like the husk and bran in paddy or yerdigris in copper. It 


Souls are naturally infini 
experience themselves as limited, 


itins, though not of the orthodox school. 

? The gr: ians who defend sphota are Ravana, 2 ken ee 
They are Er ehunasVadings lsfkara rejects the sphota doctrine despite its monistic 
metaphysical EPI TIETHOIS icaspati follows him im this, though the arguments of neither 
can bc UT d Ie A nclusti "ee am article by the present writer on 'Vacaspati's criticism 
of the Srhopavada’, Journal of Oriental Rescarch, Madras, December, 1932. The Siddhantin’s 
recognition ‘of sphola is one more link with monistic idealism. 
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- is because of this impurity that the pervasive (vibhu) soul cognizes = 
as finite, as if it were atomic (anu). Because of this limitation of Ex he 
and conative powers, souls act in certain ways which they take as e s E 
or evil ; and these acts bear consequences which have to be worke js de 
being experienced. The consequences constitute the Sale da en : 
karma. But in order to experience the consequences and gain knowle s 
thereby, there should be objects of enjoyment, and instruments ca 
cognition and enjoyment. These are povided: by Māyā of the "rd 
variety. The functions of ānava and pure Maya are thus opposed H ies x 
arava obscures, Maya illumines ; while Gnava binds, Maya liberates 2 ^ 
the illumination and liberation; due to Maya are very limited E ir 
knowledge as results therefrom is delusive.^ All the same, there is suits 
cient contrast between ànava and Maya to warrant the non-identification 
of the two. "Those who would avoid the recognition of arava have yet to 


admit ignorance as a positive entity obscuring the natural powers of 
knowledge and action. ‘This ignorance itself is called anava by the 
Siddhantins.'* 


Souls which have all th 


€ three kinds of bonds are called sakalas. Those 
for whom Maya alone has 


been resolved by the involution of the worlds 
. Karma remains for 


for whom karm 


a too is resolved, ánava alone 
vifiianakalas. 


These reside in the worlds constituted 
by Suddha-maya. 


GOD AND HIS FUNCTIONS 
God is pure, omnipotent, omniscient, gracious, eternally free from 
bonds? He carries on the fivefold function of creation, preServation, 
destruction, ‘concealment, 


and the bestowal of grace. The last is the 
culmination of all His other functions, Souls, in their essential nature, 
are the: same as God ; but their potencies are concealed by beginningless 


"Though asuddha-màáya too Eos 

etc. it yet serves only to delude, since that know reas 

‘articular and leads to the siperi iti the self on the not-self, me T; 

the knowl @ is extensive knowledge of all things toget er 

Pure entities like Siva and comes through knowledge imparted by 

hence sudda Teal wisdom’. itin’ 

x constitute a striking parallel to the do 
nescience of a positive nature (bhava-rüpa-ajfüüna). Yet anot 


link with monisti 


ie ain ë 
of the world; through His deis Ps 
iffe f h e efficient cause, The distinction nass ue 
While or! ty between śakti and sa ktimat, 
MES "hd substance, While the ariety of Saivism insists on both kinds 
e dualistic Variety as Presented in th QOEM NUTS DT HG 
Men causality to be figurative. € Sivajnana mapadiyam c 
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ünava. To remove the obscuration and to reveal innate capacities is the 
purpose of God’s functioning. The ignorance of souls can be removed 
partially through the bodies, instruments, etc. provided by asuddha-maya, 
ie. by the physical world around us. 'The creation and sustentation of 
this world are therefore undertaken by God for this purpose. Aided by 
these bodies and instruments, the soul transmigrates, acquiring and 
spending karma, gathering experiences, and gradually weaning away the 
power of ünava to obscure. The progress is not uniform nor invariable. 
Different souls require different lengths of time; sometimes there is 
backsliding, because the identification with the material world and 
its enjoyments is too strong. The process of transmigration is in any 
case wearisome. It is necessary to give rest periodically to the evolving 
souls ; the flagging energies of asuddha-maya haye also to be given time 
Occasionally to get freshened up; the function of destruction is thus an 
act of grace, not of cruelty. Souls left to themselves may not engage in 
activity leading to further experiences. And anava, being non-intelligent, 
is not active of itself. Since for their own good souls should be made to 
act, seeking the pleasures of this world as if they were ultimate happiness, 
and parviscience as if it were omfiscience, God functions through His 
own energy called the energy of concealment (tirodhana-Sakti) and makes 
mala (original impurity) active ; hence this Sakti too is figuratively spoken 
of as a mala; and the function of concealment is the fourth function of 


God in the interest of the souls. 


SALVATION 


When by long experience of transmigration the soul has learnt to 
equate empirical good and evil, realized that the one is as flecting and 
intrinsically worthless as the other, and become indifferent to the acquisi- 
tion of good karma as well as bad, the stage is set for release. The mala 
that so long obscured and hindered is now ripe and fit for the divine 


surgeon's knife. The soul no longer cognizes with the evolutes of asuddha- 
yn feeble flickering intelligence, but seeks the omnis- 
s own nature and birthright. "There is the onset of 
ities of the soul and the 


atively to the capaci 
vorship or meditation that the soul betakes 


y set in, the Lord reveals Himself and 

instructs the soul. To the vijnanakalas He reveals Himself as their own 

inner light; to the pralayakalas in a divine supernatural form ; to the 

sakalas as a preceptor apparently like one of themselves. By seeing, 

touching, or instructing He performs the purification (diksa). If the 

ignorance of souls were due to mere absence of knowledge, it could be 
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cience that is at once it 
divine grace, quick or slow, rel 
activities of physical or mental v 
itself to. When grace has full 
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removed by knowledge ; but mala is an entity ; it is of a positive nature 
and can be removed only by another positive entity ; hence the need for 
diksa. The need for the help of the preceptor does not cease immediately 
with diksa. He has to continue to help for a while, just as the surgeon is 
required not merely to operate the cataract, but also to bandage the eye 
for some days before proper vision is restored. With this restoration, the 
soul no longer looks on itself as of the nature of pasa or pasu, matter or 
the finite little-knowing spiritual atom. It has been weaned away from 
association with them and educated to a realization of its own full stature. 
It realizes its own Sivatva ; and whatever is cognized is cognized as Siva. 
There is no more misery or imperfection, since there is no cause thereof ; 


when the cognizer and the cognized are both Siva, who can cause misery 
to whom? This is the final Stage of release, 


concomitant with release from the body ; 
but spiritual. Through mere momentum o 


uit), the physical body may 
; but it does not fetter the 
uch. 


hānta of South India. The latter contends 
nt in the absence of difference and that when 
c uality (advaita), they mean to deny not the 
existence of two, but the duali ; they say, ‘They are not two’, not 
There are not two’. Whi aim to maintain advaita, they 
€rpretation of the term. Consistently with the 

aiva cannot conceive of release as a mergence. 
inue to exist as souls ; if they ceased to be as such, 


tha; Nasaud; for many of the carly writers of the realist school, 
imine Nárayanakantha, ClC., seem to have belonged to Kashmir. 
: lS Ps the earliest Tamil Saiva, brought Saivism to the 
na too has a home in^ € editors of the Kashmir Saivism series recognize 
the Naresvara-parikga, belongs to this school d one of the works published by them, 
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the Vaisnava Visistadvaita ; if the analogies of being secondary to God, 
being the body of God, and so on were pressed, it would follow that in 
release God experiences through the soul, as formerly the soul used to 
experience through its possessions, the body and the senses; this is the 
proper consequence of the adjectival position of the soul. But the Saiva 
Siddhantin will have none of this ; he makes the soul the essential figure 
in the picture. In bondage the soul experienced through pasa; now it 
experiences through pati (the Lord) ; its knowledge is no longer pasa-jnana 
or pasu-jfiana, but pati-jnana ; pati-jñāna means not the Lord's knowledge, 
but the soul's knowledge through the Lord. To the idealist eritic, this 
will appear to be one more half-way house, a concession to the popular 
demand for individuality combined with an inability to avoid the funda- 
mental position of non-duality. The other well-defined indications of 
idealism may be briefly resumed here: the recognition of pramana 
(evidence of knowledge) as: essentially one—cit-sakti, the varieties like per- 
ception, inference, etc. being but instruments which define that one; the 
recognition of Maya as not the inherent but an assumptive (parigraha) 
fakti of the Lord ; the admission of sphota ; the acknowledgement of the 
essentially unstable and indeterminable nature of the Jiva, (soul) as such, 
since he is said to be sadasat. (real-unreal), ie. both intelligent and non- 
intelligent, taking on the colour of his surroundings (this is not far removed 


from the Advaitin's doctrine of jivatva as indeterminable) ; the notion that 
there is no substance as such in which qualities inhere ; and so on. But 
knowledge as the means of release 


more than all these, the insistence on i : 
is what places the system in the direct line of succession of Indian 


thought. 'The original defect is obscuration Or ignorance of a positive 
Character with the resultant non-intuition™ of the Jiva’s. essential oneness 
with Siva. The removal of this ignorance has to be worked up through 
discipline—carya (observance), kriyà (rites), and yoga—and helped by the 
onset of grace; but discipline and grace function only as culminating in 
jiiana ; it is knowledge that removes the sorrows of the soul. "Throughout 
the course of transmigration, the soul has suffered in Les à its 
birthright, like the princeling brought up by the woodmen as one o£ them- 


selves ; when the divine Preceptor removes the veil and reveals the true 
t here are no more false identifications, no 


identity of the princely soul, t ; 
wisdom is the supreme means of release ; 


more miseries. Discriminative í 
And this knowledge is not 


all others are means only as subsidiary thereto. e 
of the same texture as empirical knowledge. The external objects of 


cognition through pasa-jnana are asat.? Illustrations of things which are 


e asi 
^ Akhyati, aš it is called in the Pratyabhijaa school. 
15 See Sivajriana-mapadiyam, sütra ô, e k 
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ir: "or ne 
asat are the writing on the water, the dream, and the qoo EN a 
Siddhantin, who believes in Satkaryavada (the view ine e veia 
existent in the cause) the asat cannot be the gam Darum eade 
what he means thereby is the mutable. It requires very litt E i pera 
to see the close resemblance of this conception of the world to e rie ci 
conception of it as anirvacaniya (indeterminable). It Dmm farne 
in this cognection that the Advaitin too is a Satkaryava = hea 
point of resemblance is the function assigned to Scripture... acie "em 
is a pramana and its content can be but asat. The ce e: "a w 
scripture (like other pramanas) has a place in the knowledge : owe 
sat, in that, though it does not have Siva for its content, it he past "i 
about the inward realization of the sat."* It is a case of the pramanas 
revealing but fulfilling themselves in the sat. 


JIVANMUKTI 
Consistently with such a 


: ot 
doctrine of release, one would expect n 
only the subordination of 


all forms of Worship and meditation to ee 
edge, but also their elimination when knowledge is attained. ne 
jivanmukta (free while living) should have no duties to perform. If he do 


any virtuous acts, it may be by choice or purely by force of habit. ‘Those 
who want to find hi i i 


; there is no unshak: SEQ 
yet having been exhausted, it wil] tend to uproot this new acquisition ; 
and the performance of virtuous 


acts is enjoined for the sake of reinforcing 
the knowledge gained." Such a Position is not unintelligible in itself ; but 
it is hardly COnsistent wi 


th the Siddhantin’s Conception of the nature and 
supremacy of knowledge in the scheme of release. 


v Sivajfiina-mapadiyam, loc. cit. Yet, Strangely enough, the Siddhantin is not tired of 
criticizing the Advaitin for his doctrine 6f 4 non-dual Brahman revealed by scripture, which 
1S not real as Brahman is. ü 
17 See Sivajiiana-mapadiyam," sītrą 12. Compan this wi Siva in's bhāşya on the 
` Sanskrit version of the same sūtra. P ei his with Sivagrayogin m 
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f Doctrinal variations like these do but lend point to our main conten- 
tion that a whole gamut of variations has been played on a single funda- 
mental theme, with a common stock of fundamental concepts based 
perhaps on common scriptural texts.^ The Sivagamas, no less than the 
Upanisads, have provided the basis for every shade of philosophic thought 
from monism to pluralism, idealism to realism, but throughout there is 
the insistence on knowledge as the saviour, the insistence characteristic of 


the best Hindu thought.? 


.. ^It is by no means certain that the remote basic texts of the idcalistic school are 
different from those of the realist. Even the sivajnana-bodha, a cardinal text of the realist 
School, is susceptible of idealist explanation. Vidyaranya is credited with an idealist com- 
mentary on these twelve sütras; in our own days, a very creditable attempt in this direction 
has been made by Kuppuswami Raju of Tanjore, the scholarly Tamil translator of many 


Sanskrit philosophical works. F 

19 It is because of this cardinal feature that it was possible 
(or, as some would: have) it, reconstruct) (a), bridge) between Sanit 
through the system known as Sivadvaita; see further the Sivadvaita-nir! 
of Srikantha (both published by the University of Madras). 


for Appaya Diksita to construct 
Saivism and Advaita Vedanta, 
naya and the Sivadvaita 


23 
THE PATH OF YOGA IN THE GITA 


T is significant that the Bhagavad-Gita calls itself a Yoga-Sastra sre i-a 
[: Dharma-Sastra, though the scripture arises out of a moral pro c. 
The question that-is posed at the outset is whether, in the given ee 
stances, Arjuna’s refusing to fight was an act of dharma or adharma. pedi 
elaborate answer given by $ri Krsna, after a short preliminary E Er 
begins on a high metaphysical note: ‘Never was there a time when p 
not exist, nor thou, nor these kings of men. Never will there be a tir F 
when arly of us shall cease to be’ (11.12). This high note is pono 
through the next eighteen verses, rising at times to such a pitch as th 


" H H r Tr 
following, before it comes down to the moral question: ‘The unreal ao 
is, the Real never is not ; the conclusion about these two is well perceive 
by the seers of Truth' (1.16). : 


The procedure here adopted by the Gita is quite in accordance with 


the Hindu spiritual tradition. For in Hinduism ethics is only a subordi- 
nate branch of metaphysics. 


Ethics is the science of human conduct and : 
character. It is a Study of what a man ought to do and to be. But what 
a man ought to do and to be depends upon the end and aim of human 
life ; and this, again, depend € and purpose of the universe, 
of which he is The universe is a vast arena where there is 


and space is one of the fundamental postulates of Hindu speculative 
thought. Andon this law are views of human individu- 
ality, in general. Accordingly, 
uals or communities or nations is always 
Spiritual values. And the consummation 
à À $a, which means liberation. It is a libera- 
tion which takes place not in time but from time. 
into the eternal being of God, ; 


and of human history 


It is a transformation 


A Moksa isa notes freedom from the bonds 
o finitude, Gita, is a positive expression 
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It connotes the positive aspect of moksa, as it 


means union with the Infinite. The Sanskrit word yoga, which is cognate 
with the English word ‘yoke’, is the key to the whole scripture. The Gita 
is called a Yoga-Sastra, its message is termed yoga, the avatara who delivers 
the message is designated Yogesvara, and the ideal man whom the scripture 


describes is called a yogin. These four words—yoga, yogin, Yogesvara, and 
Yoga-sastra—have to be borne in mind by all who want to understand the 
import of the Bhagavad-Gità. Also, it should not be forgotten that the 
word yoga is not used in the Gita in any narrow Or technical sense of 
thought-control, as in Pataíijali's Yoga-Sütra. It is used here in its primary 
sense of union or fellowship with God. The Gita is called a Yoga-Sastra, 
because it teaches the way to that union or fellowship. “And, as that 
union has to be achieved through right effort, right devotion, and right 
knowledge, we have the three well-known divisions of Karma-yoga, Bhakti- 
yoga, and Jnana-yoga. It is idle to contend that there are only these three 
divisions of yoga or that there is any hard and fast line between one 
division and another. The Bhagavad-Gità knows no such limitations, nor 
such rigid distinctions. For it speaks also of Buddhi-yoga, Dhyana-yoga, 
and Sannyasa-yoga, and very often in one and the same passage one aspect 
of yoga runs into another most naturally. The fact is that the various 
aspects of yoga cannot be really separated from one another, any more ` 
than the various functions of our minds can be separated from one another. 
It is only for purposes of analysis that we isolate the discipline of our will 
and call it Karma-yoga, the discipline of our emotions and call it Bhakti- 
yoga, and the discipline of our understanding and call it ,Jríana-yoga. 
Spiritual life is a whole :t involves the direction of the whole mirid— 
our will, our emotions, and our understanding. The path of light begins 
with right discrimination, goes through obedience to the law and moral 


action, and thence through sel£-forgetting love and service, and ends in 
spiritual freedom, where the individual realizes that he is part and parcel 


of the all-embracing Spirit. And all this lengthy way is a natural slope 
ircase in which one could count the steps." There- 


and not an artificial stat ey d Geant 
fore the Gita treats yog% which stands not only or the B i. ge ual li : 
but also for the way leading to it, as one organic whole, though, for purposes 
of exposition, it often isolates and dwells upon one aspect of it to the 
exclusion of the others. 
It is in the light o 
all problems of dharma inc 
battle. Any conception of dharma w 
rules of conduct, without. a living conn: 
and aim of human life, is e 


for the same experience. 


f such a yog@ that the Gita wants us to consider 
]uding the one posed by Arjuna on the field of 
hich consists only of some authoritative ' 
ection with yoga, which is the end 
ly for the ignorant. For rules of 
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AN n end and 
dharma are not ends in themselves. They en rae rie inum 
i their utility shou e judge 
the end is yoga. "Therefore d gc o 
i d. If at any time any. rule 1 
to which they promote the en ) Seng = eal 
retarding, instead of promoting, our progress "iilis the vis gehn: 
is that which is ever in vi C 

be scrapped at once. True dharma i 1 h is € jedem ey 

i within and adjust itself, as the p ) 

with yoga. It has to grow from ene. 

divine union. And all rules of d 

of man progresses towards dice 

dissolved at last in the fruition of yoga. "That is the meaning of that f. su 
verse in the Gita which says, ‘Surrendering all rules of dharma, com 


me alone for shelter. Do not grieve. I will release thee from all sins 
(XVIII.66). 


We now see why the Gita calls itself a Y a 
Sastra. Yoga, as understood in the Gita, involves and transcends pu 
as religious fite involves and transcends moral life. It stands both or bes 
way and for the goal. The goal is God's being, and the way is ma E 
becoming. The description of the goal and the description of the way a 
the two streams flowing throughout the Gita. Sometimes one stream conii 
up and sometimes the other stream, and sometimes both of them inter- 
mingle their waters like the holy rivers, the Ganga and the Yamuna. 


oga-Sastra and not a Dharma- 


; THE GITA AND THE UPANISADS 
The Gita is also 


the Upanisads to cow 
that the teachings of 


in the later Scripture we have an expansion of matter, a redistribution of 
emphasis, and a reint i 


he teaching for the benefit of men in 
all walks of life. Fori of Karma-yoga, which is so marvel- 
lously developed in the Gita, is found in germ in the opening mantras of 
the Isa Upanisad, which may "Whatsoever moves in 
the world, is to be Covered by the Lord. You should then enjoy by 
surrendering all. man. Only by doing 
one's karma here, ed years. Karma will 


is passage, ‘If all the Upanisads 


and all other scrip sudden to be reduced to ashes, 


and if only the fi 


for ever’. No wonder therefore 
Gila were the favourite texts of 
the Mahatma, wh 


in recent history. 
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in the isa Upanisad, was regarded as the solvent of karma-bandha or the 
so-called law of Karma. In the centuries that lay between the age of the 
Upanisads and the age of the Mahabharata the law of Karma underwent 
an enormous development in Hindu religious thought, and jfiana (divine 
knowledge) coupled with karma-sannyasa (renunciation of works) came to 
e only solvent of the inexorable law. The Gita does 
solvent, but reaffirms that Karma-yoga is also an 
Thus it supplied a much needed corrective to the 
on, which had led to mere quietism. 
long and sustained protest against 


be looked upon as th 
rfot deny that‘ jfana is a 
equally efficient solvent. 
over-emphasis on jana and renunciati 
It may be said that the whole Gita is a 
the dangers of quietism. 


BUDDHL-YOGA 
In working out its doctrine of yoga, with its well-balanced emphasis 
on karma, bhakti, and jnana, the Gita begins with the preliminary disci- 


pline of the mind, which it calls Buddhi-yoga. Nothing shows the intellec- 
tual robustness of its teaching so well asthe place which this scripture gives 
its proper cultiva- 


to buddhi (intellect) and the importance it attaches to i 

tion. In many theistic systems intellect is generally suspect, and an 
uncritical acceptance of things which cannot stand the test of reason is 
often encouraged. The result is that many people who are actually e 
in all other things are notoriously uncritical in matters religious. There 
are, no doubt, some truths beyond the reach of reason. But ae a 
good many that lie within its province, and an over-emphasis se aith, af 
the expense of reason, generally results in an uncritical attitude to a 


religious teaching, culminating in gross supe 


i n isads, 
no such attitude. Following the Upamisads, : i 
place in its analysis of human personality. It says, “The senses are said 


to be great, the mind is greater than the senses, and the understanding is 
greater dan the mind, but greater than the understanding is He (the 


Atman)' 42). B 4 

Eu arem is thus next only to the Atman aisi 
The rational element in us is next only to the spiritual RAE ere- 
fore it is not by ignoring reason, but by exercising 1t Ei t pede 
rise to the level of the spirit. An enlightened understan ay is P à ps 
to every kind of effective spiritual life. It is as necessary for Karma-yog 


and Bhakti-yoga as for Jfiana-yoB?- For the karma that is taught in the 
D ds aot ahenlightencd action, nor is the bhakti that is taught there 


unbalanced emotion. DAE eR 
This will be seen clearly when we note the implications of what the 
et n first occurs in 11.49. This verse 


Gita calls Buddhi-yoga” The cur 


rstition. The Gita encourages 
it gives to buddhi a very high 
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along with four others that follow may be taken as es “ee E er 
importance of buddhi in Karma-yoga. If we analyse these is pie sot 
that, according to the Gita, Buddhi-yoga implies equanimity or ever 
mind, an attitude of detachment, freedom from error or delusions ee 
ability to rise above the mere letter of the law. In short, it is the i 
“inary discipline of the mind indispensable to every kind 8f apieiti 

—whether it is Karma-yoga, Bhakti-yoga, Dhyana-yoga, or Jiana-yoga. - a 

Further light on the importance of buddhi is thrown by the distinctio 
which the Gita seems to draw between jñāna and vijñāna—that is pie 
intellectual enlightenment and spiritual realization. ‘These two bs ^ 
occur in conjunction in five different places in the Gila (111-41, VL8, VII. 4 
IX.l, and XVIIL42), and if we examine the verses in which they ips 
together, we see what great importance the Gītā attaches to intellectua 
enlightenment. In fact, according to this scripture, realization is never 
complete without the enlightenment of the understanding. Jiiana 1s 
obviously connected with buddhi. The awakening of buddhi leads to 
jnana, as the awakening of the Atman leads to vijiiana, which is thus the 
fulfilment of j/iàna and not its negation. 

The Gita is, however, not unaware of the dangers of the understand- 
ing. For it speaks of three types of buddhi. And the lowest type i$ 
described thus: ‘The understanding which, being enveloped in darkness, 
regards wrong as right and which reverses all values—that, O Partha, is 
9f a dark nature’ (XVIIL32). The Gita further illustrates this type of 
buddhi in its description, in the sixteenth, chapter, of the wicked men who 
say, “This world is false, without a moral basis and without a God. What 
is there that does not spring from mutual union? Lust is the cause of all 
(XVL8). 

Thus the great scripture has no patience with those who are intelligent 
but devilish in character, any more than with those who are pious but 
foolish. It is aware that, without a disciplined mind, Karma-yoga would 
result only in rash action, Bhakti-yoga in superstitious worship, and 
Jüana-yoga in vague abstractions. Though the Gita is a theistic gospel, its 
object is not to bring to the feet of God a rash or a sentimental or an 
anaemic soul but a fully developed, well integrated, dynamic soul. Hence 
its insistence on the preliminary discipline of Buddhi-yoga. 


KARMA-YOGA 
How a well integrated, dynamic soul should conduct itself in the world 
of men is the theme of those sections of the Gita which deal with Karma- 
-yoga. It has become almost a truism to say that Karma-yoga means 
performance of actions without caring for their fruits. But we have to 
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distinguish here internal fruits from external fruits. We have to distin- 
guish internal spiritual reactions of our works in ourselves from their 
external consequences in the world. If we draw a graph of our successes 
and failures in the world from day to day and another graph of our suc- 
cesses and failures in the internal kingdom of spirit, how different would 


these be! Very often the crest of the one would correspond to the trough 
due to some compromise 


of the other. For very often our worldly success is 
with evil, some sacrifice of principle ; and, contrariwise, some at least of our 
failures in life may be due to our reluctance to compromise with evil, to 
our dogged adherence to some principle of conduct. It may be that, when 
the world is congratulating us on some achievement of ours, our conscience 
is pricking us; and, again, when the world is treating us with contempt 
and scorn, we are rejoicing inwardly that in the interests of our higher 
self the sacrifice was worth making. Happy: of course, is the man in whose 
life both the graphs of worldly success and spiritual progress approximate 
to each other. Ordinarily they do not, and give rise to the storm and 
stress of human life. On this conflict what the avatara of the Gita seems 
to say is this: ‘Leave the outer curve to me and confine yourself to the 
inner. If you do so resolutely, you will find supreme happiness’. That is 


really the meaning of one of the most n the Gita: “Those 


popular verses i 
who meditate on me and worship me exclusively and who are ever devoted 


to me—their welfare is my burden’ (1X.22). 


KARMA-YOGA RESULTS IN A RICH MENTAL LIFE 
om the outside world to our own inward self 
ur actions and not for their 


If we shift our goal fr 
tual value of o 
y rich experience consisting of 


and care only for the spir 
material consequences, We gain a marvellousl 
various elements. 

First of all, a single aim 
desires. The chaos of our m 
A$ the Gita says, ‘In this, the resolute m : 
thoughts of the irresolute are manifold and endless’ (IL41) The single 
aim is what an English poet called soul-making—not money-making or 
pleasure-seeking Or anything c kind. All the given conditions of life 
will then be looked upon 2$ for shaping the soul. "They 
are not at all ends in themsel an end. And the end 
is the expansion and enrichment of the soul, enabling it to realize its 
destiny in God. 

Secondly, very soon the 
such thing as failure in life. 
— wealth or power or pleasure—W 


takes the place of many conflicting aims and 
ental life is reduced to order and harmony. 
ind has a single aim; but the 


re comes the realization that there is really no 
When we fix our aim on some worldly object 
e may or may not succeed. But if we fix 
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our aim on something inward like the improvement of the € d 
be no failure whatsoever. For every righteous act or noble feeling =e S 
thought automatically exalts the soul, whatever may be its Vd $ 
the outer world. Here success is in our own hands and is not subj eel 
chance, uncertainty, or fear. As the Gita says, ‘In this no effort is m 
lost and no harm is ever done ; even a little of this law saves a man fr 
ear’ (II.40). "an 

ane x the realization that the kingdom of God is within i 
to be traversed day by day with pure thoughts and noble deeds, we D. 
to expect too much from the world, we cease to look for things whic E: j 
life on earth was never meant to give. For instance, we may ceaselessly 
work for improving the conditions of the society we live in, but we may 
not foolishly hope for the establishment of a social Utopia. i We may as 
well expect our wooden horizontal or parallel bars to leap into life one 
day and bear blossom and fruit. Evil will remain in the world for all time 
to come. We can never eradicate it, however hard we may try. The 
paradise we work for is the paradise of the soul and not of the earth. It 
belongs to eternity, not to time. 


Fourthly, when once we resolutely shift our aim inwards, we seem to 
touch the core of Reality amidst a thousand transient thi 
falls into its place. The earth shrinks i 


A proper perspective is established, and 
values. 


ngs. Everything 
nto a speck in the starry regions. 
with it comes a correct sense of 
We discover the golden thread that strings together the pearls of 
creation. We see order in disorder, unity in multiplicity, and design 1n 
chance and accident. The Gita says, “Deluded by the threefold disposition 
of Nature this world does not know me who am above them and eternal . . - 
But those who take refuge in me shall overcome the spell’ (VII.13,14). 


Fifthly, it is the beginning of a happiness which grows day by day 
and for which we have no words—happiness which, as the Gita says, ‘not 
even the heaviest of afflictions can take away’. The yogin begins to feel 
that experience, of which the scripture speaks so often, and which Mahatma 


Gandhi has exemplified throughout his life, viz, perfect rest and peace 
amidst ceaseless toil and incessa: 


nt activity. 
Thus Karma-yoga does not mean that the 
the contrary, 


he reaps a hundredfold. Only t 
of the spirit, far more lasting and valuable tha 
world. 


yogin reaps no fruits. On 
hey are the invisible fruits 
n the tangible fruits of the 


THE CONCEPTION OF SVADHARMA 
But Karma-yoga is only the method of our work. 
manner in which we should discharge our duties,. 
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are, what constitutes their content and substance, is indicated in the Gita 
by the expression svadharma. In our religious tradition this expression 
is too often interpreted as meaning only caste duties. As there were—or 
„it was supposed there were—four distinct castes in Hindu society, it was 
presumed that every caste had its own clear-cut profession or duty and 
that svadharma meant that, and nothing more. The Gita itself seems to 
give room to this interpretation when it speaks of the svadharma of Arjuna. 
Arjuna is a Ksatriya prince, and his svadharma is stated to be to fight in a 
righteous war. But we should not forget that in the Gita, just as the battle- 
field of Kuruksetra is only the starting point from which we are taken to 
far wider fields of man's endeavours, and just as the moral question raised by 


Arjuna is only the starting point from which we are led on to a hundred 


different questions of religion and metaphysics, so is the svadharma of the 
hich we are taken deep into 


Ksatriya prince only the starting point from w 
philosophy which lies behind the concept of svadharma. If by svadharma 
the Gita merely meant ‘that the descendants of washermen should do 
nothing but wash clothes for all time and that the descendants of shoe- 
makers should do nothing but make shoes for all time’, it would not 
be a scripture’ with a universal message. So, by giving a narrow inter- 
pretation to the expression svadharma, we are doing great injustice to the 
Gita and trying to hide its light under a bushel. Ina remarkable verse in 
the eighteenth chapter the Gita connects svadharma with suabhüva, one's 
duties with one's nature. It says ‘Better is one's own duty, though 
imperfectly done, than the duty of another done perfectly. He who does 
the duty imposed on him by his own nature incurs no sin (XVIIL47). 
It is one of the remarkable features of the Bhagavad-Gita that it 
Strikes an extraordinarily modern note in its clear and unmistakable recog- 
nition of the influence of natural dispositions on the individuality of man. 
It is only in a scientific age like ours that this emphasis on the part which 


Nature plays in the economy of spiritual life can be appreciated. No 
wonder that all our old com) he Gita have almost ignored this 


: ; i t man, lik 
aspect of its teaching. The mE is FA a e all 
other creatures on earth, is a of both ea eaven— 


‘and bases His teaching on this scientific fact. He says, ‘From whatever 
womb living forms may arise, O Arjuna, great Nature 1s their womb and I 


am the generating father’ (XIV.4). 
If re is a father, Nature is our mother. And therefore in no 


Scheme of spiritual discipline can the natural dispositions of the individual 
be ignored. The Gita repeats this statement in a hundred different ways. 
ies which are born of thy nature, 


It says, 'Fettered b thine own tendenc 
that which through on thou seekest not to do thou shalt do, O Arjuna, 
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even against thy will’ (XVIIL60). ‘One ought not to give up the work 
which is suited to one’s own nature, O Arjuna, though it has its imperfec- 
tions ; for every enterprise is beset with its own imperfections, as fire with 
smoke’ (XVIII.48). ‘Even a man of divine knowledge acts in accordance 
with his own nature. All beings follow their nature. What can repres- 
sion do?’ (II.33). ‘Everyone is driven to act, in spite of himself, by the 
impulses of Nature’ (III.5). "There is no creature here on earth, nor again 
among the gods in heaven, which is free from the three dispositions of 
Nature’ (XVHI.40). 

The almost overpowering influence of natural dispositions on the 
character and mind of man is further indicated in the Gita (1) by its 
classification of men into two types—the godly and the ungodly—in the 
sixteenth chapter, and (2) by its elaborate analysis, in the seventeenth and 
eighteenth chapters, into three Separate types of each of the following. 
twelve concepts—faith, food, sacrifice, penance, charity, renunciation, 
knowledge, deed, doer, understanding, steadiness, and pleasure. ‘The 
division is everywhere based on the three supposed fundamental qualities 
of Nature—sattva, rajas, and tamas. : 

Man thus belongs to two worlds —the natural v 
[oun bris a body and a mind which belong to the former, and a.soul 

longs to the latter. Now, the question arises, "What should be 
the relation between the two? Are we to indulge the natural man, or 
suppress him altogether, or utilize him in the interests of the spirit?! No 
religion worth the name, of Course, advocates the first view. It is only 
some secular systems of philosophy, called hedonistic systems, that make 
pleasure the end of life. The opposite extreme of hedonism is asceticism, 
Which believes that Nature is ever the enemy of the spirit, and that there- 


ae all natural desires and inclinations should be suppressed. All- 
religions are, no doubt, based on the ascetic principle that the spirit should 
conquer the flesh. But in ever 


c EG y religion there are puritan sects which 
ee, to an extreme, and glory in the ees of the flesh, 
not SL nance chic njai forms of art and beauty. The Gita does 
DM E is extreme attitude. On the.pther hand, it condemns 
show: ‘Vain and A oe wp practices, as the following verses will 
Passions, subject ae x men, impelled by the force of their desires and 
Scriptures. And, bein pud to terrible mortifications not ordained by 
also who dwell within, the. D they torture their bodily organs and me 
their resolves’ (XVIL5,6) E he Know that such men -are fiendish in 
for him who eats too little m 1s not for him who cats too much, nor 
much, nor for him who kee is not for-him, O Arjuna, who sleeps too 


PS vigil too long. But for the man who is 
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temperate in his food and recreation, who is restrained in all his actions, 
and who has regulated his sleep and vigils, yoga puts an end to all sorrows’ 
(VL16,17). 

No doubt, there is one passage where the Gita seems to agree with 


the ascetics who want to eradicate all natural desires. In the third chapter, 
*What is it that impels a man to commit sin, 


answering Arjuna's question, 
$ri Krsna says, 'It is 


in spite of himself, driven, as it were, by force?' 
desire, it is wrath, whith springs from passion. Know that it is our enemy 
here, a monster of sin devouring all.... The senses, the mind, and the 
understanding are said to be its seat. Through them it veils true knowl- 
edge and deludes the soul. Therefore, O Arjuna, control thy senses from 
the beginning and slay this foul destroyer of knowledge and wisdom’ 
(I11.37-41). But this is not the real view of the Gita taken as a whole. It is 
only when kama or desire leads to sin that the scripture takes up this uncom- 
promising attitude. For in an important verse, it identifies kama which is 
not opposed to dharma with Isvara Himself. The avatara says, ‘I am the 
desire in all creatures, O Arjuna, which is not in conflict with dharma’ 
(VII.11). 
According to the Gita therefore, the natural man should neither be 
indulged nor suppressed but wisely: directed. But how is this to be done? 
It isa problem which every established religion has to solve. Every religion 
dealing with large masses of men has to show a way through which they 
can sublimate their natural appetites, inclinations, and instincts. ‘The 
Gita’s solution of the problem is contained in its doctrine of svadharma. 
Svadharma in its ultimate analysis means the law of one’s own being. 
Every man has, first of all, to be true to himself, to the law of his own 
being. He has to achieve the best he is capable of by perfecting his own - 
natural endowments and by making the most of the circumstances 1n which 
he is placed. It is only then that he will become an efficient servant of 
God and an efficient member of society. The advantages of such a life of 
action are many. First of all, it is obviously the line of least resistance. 
Svadharma connotes ease and spontaneity. An action which is not done 
With perfect ease is not the best action. And an action anachi is really 
beyond one’s capacity and which is undertaken only through mU. and 
rashness is the worst. In the eighteenth chapter of the Gita there is a 
division of all actions into three classes. Under the first class come those 
actions which are organically related to the nature of the man who performs 
them ; under the second, those which involve great strain: and under the 


third, those which are undertaken by a man without regard to his own 
The Gita view is that we should discharge 


capacity and.the consequences.- , i 5 
our duties as a tree discharges its duty of putting forth flower and fruit— 
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- > hat 
with perfect ease and spontaneity. f The gospel pr Muere onus al 
man should play his part in the world copsciously and vo un . eam 
and trees play their part in Nature unconsciously and sat cw I 

When our duties are organically related to our natura — one 
they would be most efficiently discharged, whereas, phe de I E 
they go against the grain and are most inefficiently dischargec d ee 
an ideal society is that in which all men are assigned the duties piri 
are most fitted to discharge, in which every man's svadharma is base k c 
svabháva.: Cüturvarmya, or the system of four castes, conceived y : 
Indian sages, was one such ideal society. As far as historical — a 
there have never been the four clear-cut divisions of Hindu society Do: 
lated in our sacred books, nor has there been at any time a rigid ond 
ment of duties to each of these castes. The Indian sages meant, by ps 
four varnas only an ideal society in which every man's position would: : 
organically related to his aptitudes. At any rate, that seems to be the viev 
of the divine author of the Gita. For he says, ‘The system of the four 
castes was created by me according to the division of aptitudes and works 
(IV.13). ] i 
The pursuit of svadharma implies not only ease, spontaneity, an 
efficiency, but also beauty. For beauty is nothing but the inimitable grace 
which all creatures exhibit when they are true to the law of their OW? | 
being. 'The most beautiful rose is that which most nearly approaches the 
ideal pattern of a rose. The most beautiful horse is that which most nearly 
exhibits all the parts and functions of an ideal horse. A horse is certainly 
not ‘beautiful when its body or legs approximate to those of an elephant- 
The world is rich in individual forms of varied hues and shapes. And 
when any individual form acquires efficiency, strength, or beauty, it reveals 
and glorifies the work of God. The avatàra of the Gila says, ‘Behold y» 
forms, O Arjuna, by hundreds and thousands—manifold and divine and o 
varied hues and shapes' (XL5). "Whatever being there is, endowed with 
' grandeur, beauty, or strength—know that it has sprung only from a spark 
of my splendour’ (X.41). And the way to acquire these qualities is to be 


true to one's self, to perfect one's own aptitudes, to improve one's own 
gifts, to progress along the lines laid down by Nature—in a word, to act 
according to one's suadharma. : 


The Gita is thus in accordance with the educational theories of today 


in holding that every person’s individuality is sacred and precious, and all 
that an educator has to do is to make ever 


care discover his svadharma, 
own natural lines. Only, 
further and says that all 


y child who is entrusted to his 
and allow him free play to develop along hi$ 
the Gità does not stop there. It goes a step 


our varied individualities find their fulfilment 
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due i s Lu 
and whatsoever of austeriti AUR ance UN TER 
s - ities thou dost practise—do that, O son of Kunti, 
as an offering unto me' (IX.27). 

Nature, no doubt, is our starting point, but God is.our goal. Hence 
all our actions should have only one ultimate aim, viz. to reach God. Our 
svadharma should, in short, be moulded and directed by our ideal of 
Karma-yoga. 

The Gita sometimes speaks of svakarma instead of svadharma. For it 
happens that many people feel that they have no special aptitude of any 
kind and that their profession Was determined for them purely by external 
circumstances. Even then, the Gita tells them, their professional duties 
may be made the basis of Karma-yoga. Suppose a man, having no special 

_ aptitude of any kind, becomes, say, a clerk. The Gita says that even he 
can make his everyday duties in his office the basis of Karma-yoga as easily 
as a musical or a mathematical genius. Our spiritual progress depends 
not upon the kind of work we do, but upon the way in which we do it. 
One man may work in a small place with a large heart, another in a large 
place with a small heart. Selflessness illumines even a petty shop, while 


selfishness darkens even a palace. 


GOD HIMSELF A KARMA-YOGIN 


The originality of the Gita is seen not only in the formulation of the 


doctrine of Karma-yoga, but also in the telling illustration it gives of it 
from the way in which God works in Nature and in history. At every turn 
of its argument the scripture points to the example of Isvara Himself as 
a great karma-yogin. For God is not a quietist sitting idle ina remote 
heaven. He is not a sannyasin who has renounced all activity. His ideal 
is not a state of naiskarmya OY actionlessness. He is ever creating, ever 
destroying. He makes Nature produce every day, every moment, innumer- 
able forms of life. He makes the sun rise every morning and set every 
evening. He makes the winds blow; He sends down rain and dew, and 
' makes the sap rise in trees. He is seated in the hearts of all creatures, 
making them breathe, live, think, forget, and remember. If He withdraws 
Himself even for a moment from His creation, the whole structure will 


collapse and fall. And what has He to gain by all this work? Is there 
hich He does not already possess? ‘The 


anything at all for Him to gain W ) 
Gita says, "T here is nothing in the three words, O Arjuna, for me to achieve, 
hich I have not gained. Yet I continue to 


nor is there anything to gain W n i 

work. For if I did not continue to work unwearied, O Partha, men all 

around would follow my path. If I should cease to work, these worlds 
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chapter, which says, ‘Whatever offering or gift is made, whatever austerity 
Sets B whatever rite is performed—if it is done without faith, it is 
called asat, © Arjuna. It is of no account here or hereafter’. mo ES 
should be regarded as a counterpart of the verse pinch. pag at p pos 
of the previous chapter, and which runs as follows: "Therefore 3r wi 
scripture be thy authority in determining what ought to be done and w > 
ought not to be done. Knowing the scriptural law, thou shouldst do thy 
i rid’. : 
ms phe verses are complementary to each other. Perfect worship 
is that in which there is implicit obedience to the Sastra and a free exercise 
of éraddhü—that in which both the Church and the individual co-operate. 
And, conversely, the most imperfect worship is that in which there is 
neither obedience to the Sastra nor exercise of raddha—that which is both 
untraditional and insincere, that which is the result of mere egoism. The 
former is termed sattvika and the latter tamasika. They are two extremes. 
And in between is the third type in which only one of the elements—either 
Sastra or Sraddha—is present. This is the rajasika type. This type has 
naturally two subdivisions: (1) that kind of worship -which is in accor- 
dance with the Sastra but which has no íraddhà behind it, and (2) that 
kind of worship which is not in accordance with the Sastra but which is 
the result of the individual's own Sraddha. Arjuna's question obviously 
refers to the second subdivision. Of these two types of worship which is 
the better? The Gita says that the answer depends on the kind of Sraddha 
of the man, which again depends upon his own natural disposition. The 
$raddhà of-one man may drive him to the worship of the gods; that of 
another, to the worship of demigods and demons ; and that of a third, to 
the worship of ghosts and spirits. It is, again, the fraddhà of some men, 
unaided by Sastra, that drives them to terrible mortifications and tortures 


of the flesh under the false notion that these constitute what ‘is called 
tapas. Thus, while those types of worship which are in accordance with 


the Sastra, but which are not sustained by Sraddha, may be simply futile, 
those which are not sanctioned by 


the Sastra, but which are the result of 
a misguided Sraddha, may be positively harmful. There is no guarantee 
that an individual's unaided íraddha will always lead him along the right 
path. It is therefore safe for the individual, especially in the early stages, 
to rely upon the guidance of law and tradition. At the same time, it 
should never be forgotten that law and tradition should fulfil themselves 
in the illumination and faith of the individual. Sraddha should complete 
what the Sastra has begun. Everywhere the Git 


^ : & holds the balance even 
between obedience to scriptural law 


i and spiritual freedom. If tradition 
is over-emphasized, the growth of religion is retarded, and 


if individual 
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freedom is over-emphasized, the continuity of religion is broken. The 
correct view that we should take of scriptures therefore is that they are 
our teachers, whose aim is to help us to think for ourselves and enable us 
to win our spiritual freedom and employ it wisely. It is significant that 
the Gia includes the study of the Vedas in its list of virtues in several 
places, but says elsewhere that the vision of God cannot be gained through 
the study of the Vedas, nor through penances and gifts, but by the 
individual's exclusive devotion to Igvara. And more significant still is the 
Gilà's own example in this matter. For the great scripture everywhere 
follows the Upanisadic tradition, but re-interprets and expands that tradition 
in such a way as to make it almost an original gospel. 

The wisdom of the Gita is further seen in that, while ending its 
message on the grand note of prapatti or the absolute self-surrender of the 
Worshipper to God, followed by the divine promise of release from all sins, 
it never encourages the excessively emotional bhakti of later ages which 
is divorced from healthy action and thought. The bhakti that it teaches 
is well balanced by a life of disinterested action on one side and by a 
comprehensive vision on the other. It cannot be too often repeated that 
One of the most remarkable features of this great scripture is that, in its 
teaching, the various components of spiritual life, viz. karma, bhakti, and 


Jñāna, are kept in perfect balance and harmony. 


DHYANA-YOGA 

The intensive phase of Bhakti-yoga is called Dhyana-yoga in the Gita. 
It consists of moments of intense rapture when the soul is lifted to the 
heights of the eternal Being and rests satisfied but speechless. There is a 
remarkable description of it in the sixth chapter: ‘As a lamp in a, place 
Sheltered from the wind does not flicker—that is the figure employed of a 
Yogin, who, with a subdued mind, practises concentration of the spirit. 
That in which he knows the boundless joy beyond the reach of the senses 
and grasped only by the understanding, and that in which when he is 
Sstablished, he never departs from truth ; that on gaining which he feels 
there is no greater gain, and that in which he abides and is not moved 
even by the heaviest of afflictions—let that be known as yoga. It is 
Severance indeed of contact with pain and it is to be practised with deter- 
mination and an untiring mind’ (V1.19-23). 

In the face of such verses it is absurd to say, as some do, that the 
Gita is merely a gospel of duty for duty's sake, or that it is merely a gospel 
of humanitarian work or social service. The Gita is a comprehensive gospel 
9f yoga, and includes within itself all the ways and means by which man is 


Tought into union with God. 
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JSANA-YOGA 

The final stage in the path of light which leads to union with God 
is called Jiiana-yoga. The word jriana, as it is used in our Vedantic litera- 
ture, has no word exactly corresponding to it in English; for jriana does 
not mean mere knowledge, though, coming from the same root, it is often 
translated as knowledge. It means, however, much move than ordinary 
knowledge. It comprises both knowing and being. We can never know 
God as we know any external object—a house or a tree. For God is not 
an object. He is the eternal subject. Accordingly, we cannot realize Him 
through intellectual knowledge, but only by inward spiritual growth. Here 
knowing and being are one. In other words, it is only to the extent of 
partaking of the nature of God that we may be said to know Him. Rightly 
does Arjuna say in the Gita, addressing the Lord, ‘Thou alone knowest 
Thyself through Thyself, O supreme Person’. 

But it must be admitted that the word jana is also often used in a 
lower sense. It often means metaphysical knowledge, and not spiritual 
realization. And therefore those sections of the Gita which are devoted to 
jfiana deal as much with metaphysics as with religious experience. 


RELATION WITH THE SAMKHYA SYSTEM 


The metaphysics of the Gita is influenced b 


y two systems of philosophy 
—the Samkhya and the 


Many verses in the Gita cannot be 
mentary knowledge of the Sarnkhya 
» of course, that at the time of the Gila, 
me a rounded system of thought. Its 
doctrines were still in a rather flui 


nto the language 


the later Sathkhya. However, it can 


Gita was as much i 


of that great thinker into the synthesis 
of His Gita. The task was not an i For at the ae of the 


t was still theistic as in the Upanisads. 


atheism. 
Let us see how far the Sarhkhy. 


the first place, it should be observed 
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edge. And in one of these verses (XVIILIS) the word samikhya is 
interpreted by Sankara actually to mean Vedanta. The Samkhya as a 
system of philosophy founded by Kapila is, according to the commentator, 
referred to in the Gita by the expression guna-sankkyana in XVIII.19. 
Whatever that may be, the Gita accepts the concept of Prakrti, which is 
also found in the Upanisads. It whole-heartedly accepts the three gunas— 
sattva, rajas, and tamas—as the fundamental dispositions of Prakrti. It 
accepts on the whole the twenty-four tattvas (principles) in the evolution 
of Prakrti (VIL4,5, XIIL5,6). It admits that our actions are to be attributed 
to the forces of Prakrti in us, and not to the soul which is above these. 
It admits that the soul is deludetl in thinking that it is the doer, while 
it is the senses, manas (mind), ahanküra (principle of individuality), and 
buddhi (intellect) that are responsible for everything that is done. It also 
admits that the liberated soul is free from this delusion and knows its own 
Nature and transcends the three gunas of Prakrti. 

But the Gita alters the trend of the whole Samkhya system by its 
Upanisadic conception of the one Uttamapurusa, of whom the other 
Purusas are only individual manifestations. And this Purusottama is not 
merely a witness of the changes of Prakrti. He is also the Governor. 
Prakrti is His Prakrti. Its changes are directed by His will. Prakrti is 
His lower manifestation, while the souls are His higher manifestations. 
As Prakrti is thus an aspect of God, contact with it is not evil. On the 
other hand, it is only by working in conjunction with it to carry out the 
Purposes of God that the individual Purusa can get over his individuality. 
Furthermore, the liberated Purusa is not merely free from the thraldom of 
Prakrti: he is in conscious union with God. Thus, at every step, the 
atheistic dualism of the later Sarnkhya is avoided in the Gita. The Teacher 
Simply makes use of the Sarhkhya analysis of Nature and the mind of man 
m His popularization of the Upanisadic teaching. It may be that the 
Sathkhya analysis is now superseded, and its account of the evolution of 
the world must give place to more scientific theories. But that does not 
in any way invalidate the teaching of the Gita and the Upanisads based on 


— ; 
eligious experience. 


RELATION WITH THE YOGA SYSTEM 
Similar to the Gita’s relation to the Samkhya is its relation to Patafijali's 
*08a system., Pataíijali accepts the dualism of the Samkhya and believes 
In the theory of the evolution of the world from the juxtaposition of Purusa 
i Ug and prescribes a severely graded discipline of the mind for 
-aching samadhi. In fact, there is no essential difference between the 
Sithkhya and Yoga systems, except that the latter prescribes a detailed 
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sadhana for liberation and makes a faint mention of Iévara, 
Isvara is said to remove all obstacles in the path of yoga. I$vara is defined 
by Patañjali as a Purusa-visesa or particular Purusa, who is untouched by 
the actions and imperfections of the world. He stands outside the other 
Purusas and Prakrti. He is not immanent in creation, nor is He the 


Creator. The evolution of the world does not depend upon Him. Nor 
is the liberation of souls directly brought about by 


Devotion to 


This short account of the system will show 
the teaching of the Gita, in both its theoretical a 
of all, the Gz/à uses the word yoga, as we hay 
more varied sense. The 


how different it is from 
nd practical parts. First 
€ seen, in a far wider and 


» etc.—form a very small 
of them, but not at 


is taken to see that 
are not harsh or difficult. The Gita advocates 


y Prolonged breathing exercises, It advocates 
d sleeping, and not severe fasts and vigils. It 
Dnecessary mortifications of the flesh. ^ 


Ption of God which we 


He is present every- 
He determines all the activities 
kindly presence at their centre. 
many different phases, as Brahman 
oul, I$vara the personal God, 
n form, Jiva the individual 
and as Prakrti of the eight- 


Gita : i 
the Yoga system are poles asunder, à and the Puy usa-visesa of 
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shalt no longer be deluded as now, O Arjuna ; for thou wilt see all things, 
Without exception, in thyself and also in me’ (IV.35). 

The vision of visvariipa, the cosmic form of the Lord, which came to 
Arjuna in the middle of his thrilling discourse with Krsna, is a symbol of 
this experience. We are told that a new sense—a third eye, as it were— 
Was opened in him, and he saw to his great astonishment a transfiguration 
of the world. The Gita says, “There, in the person of the God of gods, 
Arjuna beheld the whole universe, with its manifold divisions, all gathered 
together in One’ (XI.14). 


SUPREME BEING AS PERSONAL AND IMPERSONAL 

_ There is a fundamental difference between the conception of God 
implied in jňāna and that implied in bhakti. In the exercise of bhakti 
We regard God as a being, outside ourselves, possessing in perfection all 
those spiritual values of which we have only glimpses in this world. But 
In the exercise of jana we view Him as a supra-personal spirit, of whom 
10 predication. can be made by man. Human conceptions of justice, 
mercy, love,’ goodness, etc. are such poor things that it is ignoble to clothe 
the supreme Being with them. That is why. the great Upanisadic seers 
Save only a negative description of the Atman, saying, ‘not this, not this’. 
Though the Bhagavad-Gita is a theistic scripture, the utterance of a 
Personal God, we find scattered throughout its pages both conceptions of 
the ultimate Reality—what we in an earlier section called the scientific 
and the poetic conceptions. In chapter XIII, for instance, we find both 
of them in antithesis: ‘I will now describe that which ought to be known, 
and by knowing which immortality is gained. It is the supreme Brahman, 
Whio is without beginning and who is said to be neither being nor non- 
being. His hands and feet are everywhere ; His eyes, heads, and mouths 
are facing in all directions ; His ears are turned to all sides ; and He exists 
€nveloping all. He seems to possess the faculties of all the senses and yet 
€ is devoid of the senses. He is unattached and yet He sustains all things. 
€ is free from the qualities of Nature, and yet He enjoys them. He is 
Without and within all beings. He has no movement, and yet He moves. 
He is too subtle to be known. He is far away, and -yet He is near. He 
1$ undivided, and yet He is, as it were, divided among beings. He is to 
€ known as the sustainer of all creatures. He devours and He generates. 
The light of all lights, He is said to be beyond darkness. As knowledge, 
the object of knowledge, and the aim of knowledge, He is set firm in 

the hearts of all’ (XIII. 12-17). 
iB ipe scholars are of opinion that both the personal and the impersonal 
of Divinity are included in the Gila concept of Purusottama. 
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Whatever that may be, it must be admitted that the Gia m D Rn 
and fast line between the highest bhakti and the highest jana. "€ dec 
instance, the following passage: 'Four types of righteous men wor i dies 
© Arjuna =the man in distress, the man who Wishes to learn, the 


ho has attained supreme 
knowledge. Of these, the man of supreme knowledge (jfiánin), having his 


€ver attuned, is the best. 
For supremely dear am I to the man of knowledge, and he is dear to me 
(VII. 16, 17). 


Similarly, in the well-know 
chapter (7-11) not only are the h i 
unswerving devotion to God. That is wh 


i the rapture of the saints, this 
Breat scripture never fai i 


element in it. Take, for instance, 
na or beatitude of the reali 
ho rejoices Within, and 


the following passage describing 
zation of God: ‘The yogin who is 


l € sixth chapter: ’ ‘He who looks 
upon all as himself in pleasure and in’ pain—he is considered, O Arjuna, 
a perfect yogin’ (VI. 32), 


he Gita, in short, is that, st: 


to pass through the world, d 
ina spirit of detachment, 


lokasagraha, and yoga are t 
to sum up the message of t 
sight of the middle term, es 
Upanisads. In fact, unsymp 


arting with our natural 
oing our duty to society 
€ in God. Svadharma, 
€rms which may be said 
casual reader jg apt to lose 
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pi induism have often ignored 
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it and said that social service forms no integral part of our religion. They 
forget that the service to society is fundamental to the very concept of 
Hindu dharma. Dharma etymologically means that which binds society 
together. The Hindu State had for its aim only the maintenance of dharma. 
Our ancient writers on political science seldom recognized either the divine 
right of kings or the divine right of States. Dharma, according to them, was 
above the secular power of the State. Again, the maintenance of society in 
dharma is the very purpose of an avatara, as defined in the Gita. And the 
Whole object of the Gita teaching is to make Arjuna do his duty by society 
and not run away from it, as he proposes to do at the beginning of the dis- 
course. Lastly, the master stroke in the message is the representation of God 
Himself as a karma-yogin who is ever engaged in maintaining law and order 


IN the universe of His creation. 
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PHILOSOPHY OF THE YOGAVASISTHA 


HE Yogavasistha is one of the finest works in Sanskrit. Its RN 

whoever he might have been, must have combined in ines a ie 
mystic, a great philosopher, and a great poet. Quite a ig ol s 
later Upanisads, Viveka-cüdamani, Hathayoga-pradipika, Siva m S 
Pancadasi, Jivanmukti-viveka, Bhakti-sagara, Rama-Gità, pnd Ved i 
muktavali copiously quote from it. A Sanskrit writer on the \ Se is 
stated very boldly, ‘Another work like the Yogavasistha has neither * : 
produced nor is likely to be produced' (Brahmahnika, 256). The ant e 
of the Yogavasistha himself claims that his work is 'a veritable store o 
wisdom and contains all that is best anywhere' (11.8.12). 

For various reasons it is difficult to ascertain the time when the 
Yogavasistha was composed. Tradition, relying on the dramatic situation 
created in the work, attributes it to Valmiki, the reputed author of the 
Ramayana. Among modern scholars, there are two different opinions 
about the probable date of its composition, According to one, the work is 
post-Sankara and must have been composed sometime ‘between the eleventh 
and the middle of the thirteenth century’. The other regards it as a pre- 


Sankara work which must have been composed before the advent of even 
Gaudapada, the grand-teacher of Sankara. 


SOME OUTSTANDING AND DISTIN 


CTIVE FEATURES 
Whatever its date of c 


y be, the work, however, is not 
ory. It appeals to the modern 


omposition ma 


; ancient or modern, human 


to be discovered by us by our 
of our ow 


Or divine, is rejected as 
own endeavour at ration 
of course, 


efforts. Thus Says Vasist 


value the works even of ordinary 
ledge, and should 
A reasonable state- 
hile the unreasonable ones 
even though they are made by 


‘No teacher 9r scripture can ever show 
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us God. He is realized by one as one’s own self, through one’s own purified 
and perfected intuition’ (VIa.118.4). “There is only one ultimate source 
of knowledge, namely, one’s own direct experience, which is the ground 
and source of all other pramāņas, even as-the ocean is the ultimate source 
of all waters’ (11.19.16). 

Another feature of the Yogavüsistha is its catholicity, generosity, and 
Spirit of reverence for the views of others. Though unorthodox, the work 
15 nowhere polemical. It respects every view and tries to understand it 
as sympathetically as possible. ‘Thus we read: ‘All the various views 
arising at different times and in different countries, however, lead to 
the same supreme Truth, like the many different paths leading travellers 
from different directions to the same city. It is ignorance of the absolute 
Truth and misunderstanding of the different views that cause their 
followers to quarrel with one another with bitter animosity. They consider 
their own particular dogmas to be the best, as every traveller may think, 
though wrongly, his own path to be the only or the best path' (111.96.51-53). 

The method by which a man makes progress is the best for him. He 
Should not change it for another, which is neither proper for him, nor 
Pleases him, nor is fruitful of good to him’ (VIb.130.2). 

Still another feature which distinguishes the Yogavasistha from most 
of the other spiritual works of India is its belief in unqualified equality of 
rights in spiritual and worldly matters between man and woman. It does 
Not regard woman as in any way inferior to man. Not only has she the 
Capacity to rise high spiritually, but she often goes ahead of her male 
Companion and leads and raises him up. 

‘A wife of noble descent can by her own e 
9f the deep and extensive darkness of ignorance. 
Preceptor, and the sacred incantations are not $0 effective in raising a man 
Spiritually as an affectionate wife of a noble descent can be. She is to her 
ben a companion, a brother, a mpm d E as b 
MT a scripture, a refuge, a slave, wealth, and joy ; anc a 
(Vla.109.26.98). 

The Yogavasistha teaches th 


ffort lead her husband out 
Even the scriptures, the 


e brotherhood not only of all human beings 
"t of all creatures, Thus tells Vasistha to his pupil Rama: “The idea 
that this one is my brother and that one is not is entertained only by petty- 
minded people. How can one be said to be a brother and another not, 
When the same Self equally pervades all? All classes of creatures, O Rama, 
are your brothers. There is none here who is absolutely unrelated to you’.* 
_ The author does not believe in dry and hair-splitting argumentation, 
Which only a few people can understand. To make his teaching effective 


1 
V.18.61; v.20.4; V.18.57. 
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he takes help of similies, illustrations, and stories. In his own words: ‘All 
that is expressed in ‘sweet and graceful words, and with easily comprehen- 
sible arguments, similies, and illustrations, goes direct to the heart of the 
listener, and expands there, just as a little dro 
surface of water; whereas all that is said with 
and arguments unintelligible to the hearer, 
language, does not enter the heart of the heare 
words, like butter poured on the burnt ashes 
through appropriate similies and illustrations that 
worthy of being known, can be made 
great works’ (III.84.45-47). 

Finally, the Yogavasistha is not a work ex 
teachings of any particular school of thought as 


P of oil expands on the 
out suitable illustrations 
in confused and obscure 
r, and is a mere waste of 
of oblation. It is only 
subtle themes which are 
popular as it has been done in all 


l systems of thought, partic- 


à , and the Upanisadic. 
Systematic, and comprehensive idealism, different 
er idealistic schools of Indian thought. 


Its is a thoroughgoing, 
from the view of all oth 


THE DRAMATIC SITUATION IN T 

oe : S mM DEL 

- The Yogavasistha Pictures a situation in which the philosophy it 
x 3 

qus s, in a literary and popular manner, originated, Ràmacandra, 

e young prince of Ayodhya, whose life and activities are depicted in the 

Ramayana, ju i 7 


departure with the Sage Vi$vamitra to 
the disturbing raksasas, fell 


HE YOGAVASISTHA 


ae activities. Finding no Satisfactory solution of the 
ooh en 5 m € cries in despair; ‘Ts there any view which is free 
D DR RE ere any place where there is no suffering? Is there any 
Fr mr si UU CR Is there any transaction which is free 

:e1.31). er state of existence which 


may be free from suffe 
5 and which may be full of 


Y preceptor, is called in for 


ring, 


thus we have 


THE ULTI MATE SOURC 


As alread mentioned, di 

y ' Cirect cognition Or intuition i he on y and 

timate source of all knowledge be it of an e 1 pr 
> X 


ca ernal object, of the Self, 


E OF KNOWLEDGE 
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on of God. There is no other pramāņa (source of knowledge) admitted by 
Vasistha.* Lacking in direct personal experience, nobody can know any- 
thing completely from a mere description of it—-none can know how sugar 
tastes except by tasting it himself (V.64.53). Others can only give us a 
hint or partial indication of things unknown to us by way of analogy and 
illustrations (upamana and dystanta) (11.18.51£). 


, 


IDEALISTIC MONISM 
Our experience and a little reflection thereon reveal that without a 
name substance immanent in both of them, two things cannot be related 
Pas n cause and effect or as subject and object. Knowledge can have 
: object only that which is homogeneous with its nature. Being 
p and known to each other, all things, objects and subjects, must 
e modifications or forms of one and the same consciousness.? 

: Idealism: A modification or form of consciousness is called an 
igor or image (kalpana). The entire world experience is thus a 
GOL idea of the absolute Consciousness. Consciousness in its 
Objective and manifested phase is called manas (mind) by Vasistha. The 
ith all its things, laws, time and space, and individ- 
They are all made of the same 
nd purely objective about 
ve, and they differ with 
a yogin in samadhi. 


World of experience, w 
Pi in a creation of manas, an. idea. 
i s ripe are. There is nothing absolute ar 
differen space. Both are relative and subjecti 
The ing subjects. Both cease to be experienced by a yog 
ie a of nature, those of identity, uniformity (niyati), etc. are also 
in » concepts and are relative and subjective. They are not applicable 
teni same form to the entire experience. The mind may undo them and 
iti cot uce a different order. The order, stability, and persistence we find 
lr world are also imaginary like those of dreams.* 

b Waking and dream experiences: There is thus little or no difference 

tween the waking and dream experiences. Both are alike in their nature 


a À : ns 
s long as each lasts. From the standpoint of a higher realization, no 


di : 
“ifference is felt between the two. As hundreds of dreams are experienced 


us sleeping hours of our life, so hundreds of ‘waking dreams’ are 
the Peu by the self in its transmigratory journey. As we can remember- 
pea ims dreams experienced throughout our life, so the enlightened 

(siddhas) can remember the numerous waking dreams experienced 


t : : 
Y them during their past career.’ 


2 
1II.42.15; IL.19.16; VIb.52.29. 


3 
. HILI2137; VIb.38.8. : 

` 21,99. see Vla.42.16: 1V.47.48,58,59; V.48.49; VIb.56.3; VIb.210.11; VIa.61.29; VIa.37. 
SI 15.48.21; III.13.36; III.60.21-26; 1L.103.13;  VIb.73.19,20. 

:19.11,12; VIb.34.29,30; IV.18.47. 
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Subjective idealism: According to the Yogavasistha, every individual 
cognizes and perceives only that which is within his own experience ; no 
mind perceives aught but its own ideas. The world experience of every 
individual has arisen individually to every one. Every mind has the power 
to manufacture its own world.* 

Objective idealism: — Vasistha also admits a cosmic world with count- 
less objects and individuals within it, which in its original form is a system 
of ideas in the cosmic Mind called Brahma. Brahma imagines the world 
and all the individuals within it at the commencement of the creation, and 
they continue to exist as long as Brahma lives (11.55.47). 

Two idealisms reconciled: The ideas imagined by Brahma (cosmic 
Mind) gic the common objects of experience of us all, although in our 
own mind they are experienced as our own. It may also be said that they 
Kay min i iael a oe or copy aint As 
representing within itself other individua 1 is ue $ ^" ege = 
One is an idea in the mind of others as m 7s p^ E ol urne 

n much as others are ideas in that . 
of that one. As it is possible that several 7 
it happens that we all experi S LU ee mains dream, 
perience the same objects. As the same person 


rbd Be NAE BL 
^ be seen in imagination by many individually, so also the same world 
perience is imagined in every mind, in the same way 


in the cosmic Mind,’ we 


idual mind are, according to Vasistha, 


ali : YU PE 
ESTE S i F i m relation to a wider and more 
in and its Contents, may, in its own turn, be 
c i H M B j 
n relation to the entities (ideas) within its own 


m, every object has a subjective 
d à world peculiar to itself, 
n itself and has a world within 
» again, in its turn, in itself, 
i : There is no end to 
oe millions of other universes, Sere ds ae 
hiss unkno : €ss goes on ad infinitum. 
have attained pene T to us, but is directly known to ie who 


All the 
worlds wl 
d hich thus arise Successively or simult neously à 


° 11.40.29; TIL55.61,62; 1Vbl 
7 VID.20.7; 10L.55.48; V.49.10; Alda 10; 
* 1V.18.16,27; 1V.19.1; IIL5 1.44.34, VIDA 1I; 
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not necessarily of the same kind. They are not governed by the same laws 
and evolved in the same way as our own world. Some of them may have 
more similarity than others and some none at all. The same is the case 
with individual persons. Mind is not bound by any law of creation to be 
followed always and everywhere. The theories of creation propounded in 
Various systems of thought are idle fancies.? 

The manifestation of an objective world within a mind proceeds by 
Way of materialization and externalization of ideas in.the form of things, 
body, and senses, consequent upon a wish, craving, or desire to enjoy 
particular objects. This process can be well understood by a study of the 
phenomenon of dream, for the law of evolution or rise of an objective world 
is the same as in the case of a dream, of an after-death experience, and of 
the present knowledge of a cosmos. The dynamic force behind the mani- 
festation of all objects in one's experience is the desire to be something 
or to have something, which the creative imagination supplies forthwith.*° 


THE MIND OR INDIVIDUALITY 


Individuality, according to Vasistha, does not consist in being some- 
thing like -a simple, undecomposable spiritual entity called soul. It 
Consists, on the other hand, in being a mind (manas), which means a 
Particular mode of the absolute Reality, determined by a particular move- 
ment, tendency, desire, or will to imagine. It is called by various names 
Such as buddhi (intellect), ahankara (ego), citta (attention), karma (activity), 
vasanā (desire), indriya (sense), prakrti (root-matter), and others on account 
OF its different functions." Mind is not anything different and sepaxate 
from tlie absolute Brahman. It is Brahman manifesting Itself as creative 
agent, It is the whole looked at from a particular point of view.” There 
are three grades of manifestation of the mind with reference to its gross- 
Ness. It is called Jiva or monad when it originates in Brahman as a subtle 
and powerful individuality ; it is ego when it becomes a little grosser and 
More objective; and it is a physical body when its grossness, limitedness, 
and objectiveness are complete." There is no limit to the number and 


"Inds of monads in the universe (IV.43.1-4). 


I 


OMNIPOTENCE OF THOUGHT 


As minds, we have limitless power at our command. Thought in the 
vill is the most potent force in 


Orr š à ^ > 
Ms of desire, imagination, effort, and v 


"iy 
SEAT M ITE, VIa.66.93,24. 
n Tynes VIb.99.97; Vla.ll4.17; HIL4-79. 
12 go 317-29; IILGLIG: V.13.51,54; III.96.43. 
n qni; V.13.53,54; VIa.96.19. 

1.64.12,14; 11L.13.18f. 
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thé world. Mind is endowed with creative power. In its creative activity 
mind is absolutely free. We all attain to what we aspire after. All that 
we intensely desire and make efforts for comes to us sooner or later. In 
fact, our own efforts guided by our aspirations are the warp and woof of 
our destiny. .Our lives are what we make them by our thoughts. The 
world around us changes in accordance with our own thought. Our per- 
ceptions are coloured by our own beliefs. The extent of space and the 
duration of time are relative to our thoughts and emotions, Faith is the 
secret of all success and achievements, Bondage and freedom are states 
of mind and are wrought by thought. The physical body is a creation of 
iind and can be shaped by it into a desired form. Most of the diseases 
of the body originate in the disturbances of the mind and can be cured by 
right thinking and re-educating the mind, ]f we did not allow our balance 
of mind to be lost or marred by ambitions, Worries, anxieties, and cares, 


no disease could ever enter our body. Happiness is another name for the 

jd of the mind is then the secret of 
joyful living. 

The main secret of attaining supernormal powers, according to the 

n of one's Spiritual nature, which is above the 


of constant denial 
pated by wrong thinking, and through thoughtful 


ideal perfection, extraordinary 


c We should not allow our mind to be 
governed by the idea of the limitations of the body and the senses." 


Xtra 0 be acquired through th 'akening and 
SHEET st ae à g € awakening ar 
of the hundalini-saki}» our body and normally lying 


B m is mov dt SURE. 
P Within. The sy €d to activity by 


i bject and the object must 
» Otherwise knowledge would not be osse The 
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Self therefore is the Reality at the root of the universe, which manifests 
Itself in all individual beings and things of the world.' eda: 
The physical body is only an external manifestation of the inner will 
to be, which, with countless desires and hopes, persists as an individual 
mind; and this, as a consequence of the unfulfilled desires, will have 
another body to experience another world after the death of the present 
body. Death brings about a change in the kind of the objective werld 
of the Tiva. It shuts from him the world with which he is no longer-in 
‘apport after the death of the physical body. The mind does not go any: 
where else in space’ but only experiences another objective world after a 
temporary insensibility consequent upon the shock of losing this body and 
this world. 'The after-death experience is what the dead morally deserve 
1n accordance with their beliefs and imagination. Having enjoyed the 
Joys of ‘heaven’ or suffered the torments of ‘hell’ according to their desérts, 
beliefs, and desires, they again experience the life of the world, dragged 
thereto by the residue of the unfulfilled desires. The desireless dead do 
not undergo any further experience of a world. After the dissolution ‘of 
the physical body and individuality, when the contents of desires are fully 
€nptied, they enter the state of nirvana, in which they experience complete 
identity with the absolute Brahman. They may, however, unbound by any. 
desire, choose to play the réle of cosmic deities in any of the manifested 
Worlds,19 j 


CREATION AND DISSOLUTION i 

. The mind which creates the objects that the Jivas take to be objec- 
tively real is called Brahma in the Yogavasistha. It is the cosmic Mind 
that has imagined the world idea. Brahma creates the world through his 
Maginative activity with the freedom and skill of an artist. He is not 
Conditioned by any previously existing plan, he being a fresh wave of crea- 
tive activity in the ocean of the absolute Consciousness. He is the lord of. 
Cur Cosmos, which continues as long as his imagination is at work and will 
Collapse when he desists from his play of imagination. ‘The rise of 

rahmā in Brahman, the Absolute, is the most mysterious occurrence. 

€ is like a sprout come out of the eternal seed of the Absolute when Its. 
Creative power tends to evolve a cosmos out of Itself. The Absolute in Its 
Creative aspect or power, in a merely playful overflow, by Its own free will,. 
Comes to self-consciousness at one point, which brings about the forgetful- 
Hess 9f the Whole, and on account of intensity of consciousness there, 
€Bins to vibrate, pulsate, or agitate in the form of thinking or imagining, 

5 V12.78.18.97; VI,G.15-16; V.79.4; IV.22.98; V.27.12; V.34.52F. 


V.71.64-65; 11.20/31; 1011.40.45; 1V.43.26; II.9.14-25. 
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i A 
and assumes a distinct existence for Itself, as if separated from the Whole, 
TET ity.2° 

whose one aspect It is in reality à; P 

The creative impulse of Brahman (Sakti) which finds expression in 
Brahma is an inherent energy, a motive power, a will to manifest in finite 
forms. It is ever present in the absolute Brahman either in actual opera- 


tion or in potential rest. It is nothing different from, but ever identical 
with, the Absolute. When the power is active, 


a separate and distinct form for itself ; but whe 
back to its source, and merging therein, 
there is no creation.? 


it may temporarily assume 
n it ceases to work, it turns 
becomes undifferentiated, when 


ABSOLUTE REALITY AND WORLD APPEARANCE 
It is very difficult to describe the nature of the Absolute, 'The cate- 


gories of our experience are, one and all, incapable of expressing the: 


Reality which is in and beyond the world experience. No aspect of the 
whole can be equated with the whole. 


subject, object, one, many, 
darkness, etc.—comprehend o 
the absolute Reality (Brahm ; y prove unsatisfactory when 
applied to the Reality, which is j 


» and not exclusively in 
m or deny everything or 
the attempt.?? 


substance itself. 

‘which it is ever o 
different from wa 
cease to be, 


ne and identical. Bubbles 
ter, whose forms th 


In the same Way, everything in the universe including our- 
man, the ultimate Substance "Thou art That’. 

The test of reality is cterna] persistence, 
temporarily. They come i 


be regarded therefore as real? they be said to be unreal, 
for they persist for some time at least, A 


k new category is required to 
comprehend such facts as are neither absol y real nor absolutely unreal. 
Vasistha uses the terms mithya i 


ya (that which does not exist 


IV.42.4; 


All forms, however, persist 
Pass out of it, How can they 


7° III.55.47; 1II.3.33f; VIb.208.27.29; 
111.114.10,20; VIa.11.37; IV.42.5. 


21 VIb.84.2-6,26,97; VIb.83.14,16; VIb.85.14-19. 
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eternally), Maya (that which is not), bhrama (delusion), etc., which are 
equivalents of the term ‘appearance’ used in modern philosophy to com- 
prehend the objects of our experience. The world is an appearance, 
according to Vasistha, in another sense also. Being a thoroughgoing 
idealist, to him nothing of the objective world is real apart from its 
appearance in some mind. The reality and existence of every object and 
every world is only relative to the minds that experience them. Just like 
the vision of a ghost or things experienced by a hypnotized person they are 
nothing to other percipients.** 

, n Itself the absolute Reality is above all changes, divisions, differen- 
tiations, and relations. All these are relative and fall within the Absolute. 
But the Absolute in Itself is free from them. It is a distinctionless, 
homogencous reality, which is blissful consciousness through and through. 
For the Absolute, as such, there is no creation or destruction ; no bondage 
or freedom ; no change, no evolution or involution. They are all relatively 
real, but quite unreal from the absolute point of view. Acosmism 
(Ajatavada) is the ultimate and the highest truth which can be realized by 
everyone when he ceases to be interested in the relative, particular, and 
finite appearances and aspires to rise to the level of the Absolute.^* 


THE PATH OF NIRVANA 


Nothing short of the realization of the absolute point of view 1n our 
Consciousness will make us perfectly free and happy, which is our summum - 
bonum. The absolute Whole is the abiding and real home of happiness 
Which we are all seeking, and nothing short of it will satisfy us^* A 
glimpse of this joy can be had when the mind is at peace, when it is not 
functioning, not desiring or thinking this or that object, and is calm and 
quiet (VIa.44.26,27). How to attain to this deepest level of experience of 
identity with the Absolute is the problem of all problems, and all great 
Sages have prescribed this or that method. Vasistha is very definite and 
Clear in this connection and lays down a comprehensive scheme of self- 
Tealization which leads to nirvana or annihilation of all limitations and 
sufferings and makes man absolutely free and happy here and now. 

In the scheme of Vasistha there is no, place for those beliefs and 
Practices which are ordinarily prescribed by various religions of the world 
and are indulged in by the ignorant mass of humanity. He says, ‘Libera- 
tion cannot be attained by merely living in a forest far away from human 


mre M53: 145.46; 11.462,03; 111.65.6; 11442741; VIa.114.20; IIL54.21; 1V.1.2,7,12; 
UB VII n E 
lIL4.67; TV.40.30; VIa.125.1; IIL.13.48,49. 
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i by undergoing penances (VIb.199.30), by performance or gee 
eae "i any particular action, by undergoing any prescribed pras a 
due line of any sect (VIb.199.31), by pilgrimage to the sacred p me 

es religious gifts, by bathing in sacred rivers, iby learning, by s 
ee ARR of the mind, by some kind of yogic feats, by parank y 
Da. (VIb.174.24), by reading scriptures, by obeying e iuge Fs 

ippi .197.18), by good luck, y relig 
tor, by worshipping a god (VIb.197 p 

DH AEn es of wealth, or by the help and kindness of friends and 

relations (V.13.8)'. 


an is the very self of us all, and then one 
think correctly, the mind must be 
phical Works, association with the wise, 

and cultivation of moral sense.” The chief problems on which one should 
i ght and intuition can give are: 
ience arise in me? What are life 


e's thou 
es the world exper 


sistha is not merely an intell 


Otherwise it will not stay. In order to know well, we 
© feel well. To know the Absolute truly, we have to 
expand into the Absolute (VIb.22.1-5). The Process of this expansion into 


the Absolute by shaking off our limitations and breaking off the bonds of 
individuality is called yoga by Vasistha. And the Yogavasistha abounds in 
this Yoga or practical method of self-realization, which has imparted the 
name to this great work, 

This yoga is a 
which is the same 


€ctual conviction. One 


denial of individuality, 
» and affirmation of the 
As our individuality does 
feeling and activity, and 
» Dut also absolute Bliss and 
practice of self-realizati may proceed along three 
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ways, or along any one of them, for they are only three aspects of the same 
process, namely, (1) an intellectual conviction of not being an individual 
but of being the infinite Absolute (Brahma-bhavana) ; (2) an reader 
fecling of a lack of individuality, of possessing nothing and desiring nothing 
—this negative process having a positive counterpart in the cultivation of 
equanimity, universal brotherhood, cosmic feeling of oneness with all 
beings, and an ecstatic love of the Self ; and (8) the practice of controlling 
and stopping the constant rising and setting of the vital currents (pranas), 
leading to the stoppage of the perpetual flux of our internal being, whose 
external expression the prünas are. This stopping of the activity of the 
prāņas can be brought about by lengthening the usually unnoticed 
moments of rest which occur when one current of the vital breath has 
set and the other has not begun yet. This moment of rest in breathing 
SUNIL corresponds to that experience of rest in consciousness, however 
fugitive it may be in our ordinary life, when one idea has ceased to occupy 
the focus of consciousness and the other has not appeared therein.?? 


STAGES OF REALIZATION 


"m Several stages may be marked on this progressive path of evolution of 
individual consciousness into the Absolute. Vasistha notices seven with 
"d different nomenclature in different parts: the first, when a person 
raving become conscious of the evils of individual and selfish living, 
aspires to transcend it (subheccha) ; the second, when he reflects over the 
Nature of the Self and the world (vicarama) ; the third, when, on account 
of the knowledge of its ultimate unreality revealed by philosophical 


hought, the individuality becomes less and less assertive and is little felt 


(tanumānasa) ; the fourth, when the aspirant begins to feel the being of 
the fifth, when clinging to the 


the x d 
he real Self within himself (sattvāpatti) ; 
by rising above all desires 


a of the world is finally given up 
asamsakti) ; the sixth, when all things are realized to be unreal from the 


Point of view of the Absolute (padarthabhavana), or (according to an 
wiernative reading) when the individual affirms himself to be the ultimate 
a (padartha-bhavana) ; and the seventh, when the mystic experience 
is the D one with the Reality is realized in consciousness (turyaga). ‘This 
last door which opens into the unspeakable nirvana.** 

one who live in the seventh stage arc called Nue ae - the 
tion. ar oem living here in this world. AI Yogavasist a gives a déscrip- 

w they live and work and feel? A jivanmukta, according to 


Rovere n 
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the Yogavasistha, is the happiest person on earth. He is neither delighted 
in prosperity nor dejected in distress. Outwardly discharging all the 
duties of life, he is free within. He is free from the bonds of caste and 
creed and is polite and friendly to all. He has nothing to attain, nothing 
to give up. Even in the midst of worldly activities, he is always in solitude 
and above life’s turmoils. Having seen him, having heard about him, 
having met him, and having remembered him, all beings feel delighted. 
He has no longer any struggle for livelihood. The guardian angels of the 
world protect and support him, as they do the entire cosmos. The 
jivanmukta. grows more and more powerful, intelligent, and lustrous every 


day, in the same way as trees grow more and more beautiful in spring. He 
enjoys life, he is a great man of action, and he is capable of the greatest 
renunciation.** e 


?* Yogavasistha and Its Philosophy, pp. 96 ff. 
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THEIR SCOPE AND GOAL 

IKE the word Veda, Tantra is often used in the singular, which may 

suggest that there is a uniform formulation of doctrine and discipline 
covered by the term. But there exists no such formal uniformity as one 
may expect from the singular use. Tantras are profusely varied in their 
theme and in their expression, but they claim (and this is a point of 
uniformity) to have emanated from a divine source, and, as such, they call - 
themselves by such names as Agama, Nigama, etc. Leaving apart those 

that are avowedly of a Buddhistic character and also those that have a 
veiled affiliation to the tenets of Buddhism, the Tantras that have allied 
themselves to Vedic metaphysics and theology, if not to some extent also 
to Vedic practices, are of a varied nature and have divided themselves into 
diverse, and sometimes apparently divergent, cults, paths, and rituals. The 
Tantras, being pre-eminently ways of practical realization, have necessarily 
to bear reference to the diverse characters and competencies of different 
aspirants and seekers, and have, accordingly. designed the framework of 
their theory and practice suitably to actual conditions prevailing, and also 
evolving stages and states in the soul’s journey towards its chosen ends 

~ and values. ? 
But what are to be the ends and values of its choice? The highest and 
the best, of course. The seeker soul cannot give up its quest till it realizes 
all that it is potentially ; in other words, till it realizes, in all the dimen- 

Sions of its meaning and fulfilment, its own undiminished perfectness. 
This highest end has been called by a special name in the Tantra Sastra— 
bürnatakhyàti (e.g. in Parasurama Kalpa-Sütra). Commonly, however, the 
highest end is called moksa or liberation from bondage. If, for example, 
the highest Reality, as eternally realized perfectness, is Siva, the Jiva of 
the individual is potentially Siva; but he does not actually know and 
realize himself as That. How can you (or thou) equate yourself to "That? 
Only by liquidating your ‘bonds’ or limitations. 

. This is realization. Then, “Thou art That, ‘Jiva is Siva’. The 
limitations are mainly of two kinds: those that limit or detract from the 
Pristine putity of the individual self (mala), and those that limit or restrict 
the sense as well as the degree of its freedom (pasa). On a more compre- 

re counted as five ; and they are called the 
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five kaficukas (contracting and restricting factors). These five, as a E 
see, have their place and function in the descent of the universe -—. i : 
ultimate perfect source, and have therefore got to be resolved and no 
simply ‘by-passed’ when ascent is sought from cosmic limit 
purity, freedom, and perfection of the ultimate source. 

if realization is to mean the equating of thou to That, it ca 
except by reducing the factors that a 
doer, little enjoyer, etc.’ of the first 


ations to the 
In other words, 
nnot be effected 
pparently make a ‘little knower, little 


term (thou) and thereby create all the 
world of difference between itself and the second term (That). So long 


as those limiting factors are permitted to Operate and create a stupendous 
bar, what am I but a tiny drop of dew on a shaky blade of grass? The vast 
sublime choir of the starry heavens above and the ‘still small voice’ of 
moral consciousness within dealing in categorical imperatives, are the two 
things that set the great philosopher Kant furiously thinking, ‘Have they 
or have they not a common source or origin?’ The mighty master voice 
that leads that sublime heavenly chorus and the small masterful voice that 
speaks through moral the mighty master ordaining the 


e little master regulating the inner 
and ‘this’ be equated to each other? 
ittle mystery that dwells within and 


ure Reason, as we all 
& only the back door ajar. One knocked 


nswer. But is there really to be no positive 
solution? 


The issue primarily 


relates to the individual, 
him. The individual do 


but is not confined to 
€s not stand and function 


alone, abstractedly and 
ated into a broader and 
itself into groups, classes, and 
of a grand cosmic scheme. His 
even in the cloistered seclusion 


‘urn, are ‘partials’ 
ina ‘frog hole’ or 


his ends and work out his values irrespective of 
vhich he is integrated, In other words, his own 


his own basic equation 


; ods of simple negation, 
ignorance, and escape, 


the most complete and 
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SYNTHETIC APPROACH 


Now, the great significance of the Tantric approach, both as regards 
philosophy and discipline, lies in this that it sets the problem with the full 
burden of all the relevant terms involved; the conditions limiting the 
individual could not be assigned and assailed as though these pertained 
to him alone abstractedly and cross-sectionally ; and therefore his own 
perfection could not be attained irrespective of whether the cosmic scheme 
and the cosmic process were his allies or were hostile to him or simply 
neutral. 

; But what should this mean and imply? Should it mean that the 
individual would not attain his perfection unless and until the whole 
cosmic scheme and process also attained perfection ; that there is no place 
for individual perfection in a universe which, for example, may actually 
be ‘running down’ for aught we know? The physicists, at any rate some 
of them, are telling us that the universe is ‘running down’ physically ; but 
are we on the other hand assured that the universe is ‘looking up’ 
Spiritually? Supposing that it is spiritually advancing and even ‘turning 
the corner’, is the individual's own advance so scheduled as to move pari 
passu with the total advance? That there must be a continued vital 
exchange of personal effort and ‘outside’ assistance between the two cannot 
be denied. Redeeming forces of sufficient magnitude and adequate 
influence must descend as operative ‘high level’ aids. And forms of 
Tantric discipline recognize and keep themselves alive to these supra- 
Physical and supra-mental forces. The world can never be so bad, 


materially and spiritually, as to make those forces unavailable for the 


Earnest seeker’s reforming and transforming effort. , 
losophy and practice of the Tantras.deliver their 


ld sunk low in material and spiritual 
objectivity of the universe is a theory 
but that each conscious centre, 


lt is here that the phi 
Special meaning and message to a wor 
Confusion, Independent, if not alien, 
and will perhaps ever remain a theory ; . 
Every appreciative individual, ‘lives, moves, and has his being’ in a universe 
9f his own selection and acceptance is an indisputable fact. To him there- 
Ore the theoretical objectivity of an alien universe is of much less practical 
account than the fact that he has his own universe to live and function in. 
.'€ may call this latter the universe of appreciation and acceptance. "This 
!mplies that this universe grows in stature and brightens, or else, shrinks 
and darkens, in accordance with the individual centre’s appreciative and 
Feactive ratio, which, of course, varies in the same individual as also from 
Case to case. The ratio means that not only is man what nature has made 
9f him, but that nature is what man has made of her. The best or worst 
Possible world is man’s own world as determined by that ratio, so that by 
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transforming his own appreciative angle and reactive El can 
transform that world suitably to his highest ideals and no ast us m 
His own realization must therefore necessarily imply and E d 
transforming also in all dimensions. His realization, as bs seni 
requires the solution of a basic equation, thou = That. The eq e 
would admit of no solution till that brute, blind factor entering aod 
constitution both of the individual and of nature could be reduce ii 
reduced not by simple negation and elimination, for it could create only 
an untenable vacuum, but by transforming the paíu in us into Pasupati, 
Jiva into Siva. Then what are bonds or limitations from the appreciative 
angle of the first must appear as forms of creative joy and fulfilment, ies 
that appreciative angle is raised and that reactive index transformed int 
a vision and understanding and ecstatic enjoyment of the whole basic 
theme of creation. In other words, the Whole creation must be realized as 


Siva. The equation thou- That cannot be finally and perfectly solved 
unless it is realized that all is That, all is Siva. 


SIX COROLLARIES FROM T 

The corollaries that follow from this general Position are: First, there 
is undoubtedly enough evil, physical and moral, in the universe of our 
appreciation and acceptance. We could not create, even if we would, a 
vacuum by simply negating it or equating it to some sort of transcen- 
dental nothing. Speculatively, it is just possible that in the balanced 
economy of the universe there may be an equal subtraction corresponding 
to any addition made anywhere, so that all the positive and negative terms 
added up yield a resultant 


zero. But how is this to be practically realized 
as the total reduction of evil in one’s own life? Hence the compelling 


reason, the driving power (Sakti) appearing as evil must be sublimated and 
transformed, 


Secondly, Jiva has to w 
his limitations 


HE GENERAL POSITION 


Saktananda-tarangini puts it, 
of life when suitably treated 
Thirdly, his own body a 


be appreciated as and worked up into spiritual 
identity with his own inner 


€ lf (Atman). The body, for 
example, must not be looked upon as ‘flesh’ only and therefore essentially 
alien and intransigent and sinful, Look u 


= dy WE pon it as an epiphany of the 
divine Consort (Siva-Sakti), Her own Vehicle for manifestation whether in 
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play or in purpose; and therefore use that vehicle for the purpose of 
realizing your identity with Divinity. Make it Her temple, fill every 
fibre of it with Her divine presence. Then what was toiling purpose in 
the effort will be play in divine ecstasy (ullāsa) in the achievement. So 
treat and transform all the functions, including those that are commonly 
looked upon as ‘carnal’. There. is, essentially, nothing ‘carnal’ in what is, 
in reality, the ‘incarnation’ of Siva-Sakti. The same sublimating attitude 
and enlarging ‘ratio’ must work up and exalt our psychical being and our 
environment. 

Fourthly, neither the body and the mind nor the environment can be 
taken at their face value and worked as they are in ordinary usage. Their 
latent magazine of power (kundalini-Sakti) must be opened up and made 
available. If the body and the mind and everything be Siva-Sakti incar- 
Nate, nothing in the universe can be a mere nothing or trifle, Microcosmi- 
cally, as well as macrocosmically, all must be Siva-Sakti. Science has found 
the Magazine in the atom of matter. But has it not so far touched only 
the fringe, the ‘outer rings’? Material mass is energy: this is now recog- 
nized. But the real and the whole thing is not what appears as material 
Mass, so that the energy-cquivalent of material mass is only ‘crustal energy’ 
Or nature's stabilizing forces which maintain material things at their 
Present creation level. When the foundational power (Sakti) has descended 
to the present material level, it applies the ‘brake’, so to say, and the 
Creative momentum is in part arrested ; and it is the brake or arresting 
Part of the momentum which is represented by material mass and energy. 
But the part arrested and ‘interned’ is not represented by it. That is the 
Inside power and pattern of what we appreciate as matter. A unit of 
Matter therefore must possess an intrinsic economy of higher and higher, 

ceper and deeper energy levels, till the core is reached where resides 
mahamaya (Siva-Sakti) as mahakundalini (the great coiled power) The 
hooded serpent girdling Siva’s matted locks has now been roused ; but every 
dynamic path must essay to lead the divine flow inside Siva’s matted locks 
deeper and deeper to the inmost core. I 

Fifthly, the ascent of the seeker (sádhaka) must be carried up to the 
mystery bridge’ (setu) in order that it may first be co-ordinated and then 
integrated with the flow of divine descent. The ‘bridge’ is a necessary 
factor in the progress: it not merely connects this with that ; it converts 
9wer-leve] energy into higher and consummates it. 

... Sixthly, the ascent must be made in the order of creative descent, but 
With its Sign reversed. The Tantras speak of the six paths or steps 
(sadadhva), Physically as well as metaphysically, creative descent must 
Start from a condition of immensely ‘massed’ probability-wave function 
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which we may more simply express as unbounded potency to be and to 
become all. It is power regarded as unbounded plenum and continuum. 
What physics now appreciates as space- 
phase or specification of the basic conti 
nada. The next state must be an infini 
power to evolve and create. 


time-continuum is a ‘descended’ 
nuum of power which is called 


and dimensions and does not suffer 
is the dynamic point. It is a primor- 
ble in terms in which causation is 
Hence, paradoxically, the dynamic 
This is bindu. Words in common 
a Or pattern (hrllekha). An aspect 
Xpressed in Tantra by the mystic 


COSMIC DESCENT 

Do not physics and biology and Psycholo 
polarity (mithuna) in ultimate as we 
need to wonder th 


gy illustrate the principle of 
ll as derivative forms? There is no 
at they do, because the whole Creative process starts as 


tred to Sakti as nada and Sakti as 


tless, aspectless, though the entire process of cosmic 


zation’ must have its possibility grounded in the 


out’ by the other, One is the ‘soil’, and the other 
i One is the extensive or 
€ or concentrated whole 


undoubtedly, one of the hardest 
erstanding Tantric principles. From 
rna. ‘The former 


‘experimental’ use S : 
philosophy Seba ne not here dealing with a 


speculative 
last analysis, must mean t 


The term kala, in the 
b ich i ifests 

olving univer. A ) y which it manife t 
i ing them again. It is 


immanent (sakala). 
logically precede all * 
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after nada-bindu, it means ‘partial’. That is to say, when we come to 
this point, the whole, the entire, veils or covers up its wholeness, as it 
Were, and manifests as partials, as predicables. It is the starting point of 
differentiation. It is here that time, space, thing, attribute, etc. are 
differentiated from an ‘alogical’ integrated whole (nada-bindu). Kala, in 
the basic sense of nature-aspect, is already implicit in nada-bindu, but as 
Partial it comes after. There is no derogation from dynamic wholeness 
and perfectness in nada or in bindu; but in kala, as here derived, all 
gradation and gradualness (all ascending and descending series in the 
Cosmic process) have their possibility of appearance. This possibility can 
be viewed in two ways—as object and as index or ‘sense’. An object itself 
and the sense (sign or index of the object)—this is how the polarity 
Principle appears when we come to partials. 

But this does not mean that we have been already landed in the 
‘concrete’ (sthüla) universe of our own acceptance. That is yet a far cry. 
In kala and varna we are still in a ‘prototypal’ region (para it may be 
called), Varna, here, does not yet mean ‘letter’ or ‘colour’ or even ‘class’, 
but only the ‘sense’ or the ‘function form’ (natural spanda we may call it) 
of the primordial object projected from ‘perfect activity’ (bindu). Varna 
Would mean therefore the characteristic measure-index (number, magni- 
tude, etc. as rendered by us) of the function form associated with the 
Object. Lower down, this may appear as ‘chromosome number’, ‘proba- 
bility function’, ‘atomic number’, etc. In this primordial sense, varna sets 
and rules the order and harmony in creation. ; 

Then, in the subtle (siksma) or vital plane, this polarity manifests 
as tattva and mantra. The primordial object with its conceptual or 
Mathematical function form is not yet a ‘picturable’ thing, not yet a localiz- 
able entity that can be ‘rounded up’ and seized upon as this, and not that, 
rendering a sufficiently categorical account of itself for the purpose of 
definition and usage. y 

The concept of kalā and varņa as logically prior to and transcending 
the Concept of tattva and mantra is, no doubt, a particularly hard nut to 
“rack ; but it is noteworthy that new physics too in her newest theoretical 
Ventures has found herself confronted with an analogous conceptual 
Impasse. She has been able to ‘crack’ the hard atom, but her conception 
of ‘wave packet’ electron and of the wave itself as being a wave of proba- 

ility, and many a vital postulate and conclusion incidental to her present 

theoretical position, have certainly rendered her ‘physical’ entity, mathe- 

matically quite reasonable and consistent though it be, very nearly a 

conceptual impossibility. But does it mean that it is in reality a non- 

entity, not a fact in nature but a mathematical fiction? No. It means only 
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i lity transcending our conceptual limits, that there are facts 
hanme ey i As we work up from our own level to the 
beyond our perceptual frontiers. As we Work up : tpi 
realm of reals, we are bound to cross frontiers one after ano z : en 
we do so, we come across postures and measures of the real which s 
us not merely as novel, but as astounding and baffling. ee 

Shall we, then, be surprised to know that what Was to our MY A 
ing only ‘cosmic dust’ or ‘cloud’ in the higher stage, gathers’ itse we 
things of definite shape and function when we descend to the ws ain a 
below? Kala, as we have seen, is cosmic ‘partial’ that has not yet parte 
itself from the cosmic whole, and varna 'element' or ‘elemental pet 
mütrka- matrix) of cosmic function that has not yet differentiated itse 
from the cosmic ‘integral’. They are therefore terms and conditions in a 
general cosmic equation which has not yet solved itself Jc ipaa 
They are there, but we cannot as yet definitely assign distinctive sets o 
value, that is, we do not yet know the characteristic of each, its own appro- 
priate formula. When we do, we come to the realm of taltva and mantra. 
The term tattva, like kalà, is used in an elastic sense ; but here it means a 
'thing-in-itself' as this or that, and possesses therefore its own distinguish- 
ing characteristic. It is the thing or event regarded as inherent principle, 
the radix of relations, as distinguished from reactions due to varying 
incidents or accidents of cosmic exchange. Associated with it is there its 
own appropriate function form, its own basic formula, its ‘natural name 
(mantra) Now, the general cosmic equation has displayed to us the 


underlying principles. the characteristics of its terms and the shapes of 
its conditions. We are, however, sti 


ll in the realm of dynamic (saktirüpa) 
being and becoming. The universe of appearance, the universe of our 
ürüpa (as Sri Candi puts it), is not yet. 
€ the third and last polarity—bhuvana 
8€ as it appears to apprehending and 


are, and, accordingly, it greatly varies. 
It is governed by reactive ratio, Pada ( 


mind reaction and 


With the emergenc 
and pada. 


is really in ‘this’ also, 

x and consciousness, joy 

meant by cir; or cit-éakti pervading (vyapya) 
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all creation. She has ‘involved’ Herself in this plane of bhuvana and pada. 
A ‘centre’ living and functioning in that plane must essay to ‘evolve’ to 
perfection what has been thus involved. By completing its evolution it 
ear work out the realization of its inherent perfectness or divinity. For 
this, it must be able to reverse the gear of the whole working apparatus, 
individual as well as environmental. In other words, ascent must be made 
from the reactive plane of sense experience and expression (b/tuvana and 
pada) to the dynamic realm of inherent principles (tattva) and natural 
function forms’ (mantras, yantras, and tantras); and from these to the 
highest level of cosmic partials and matrkas (kala and varna) which together 
Weave a grand, seamless pattern of cosmic harmony. This is the positive 
9r upward evolving sense of the sadadhva as distinguished from the nega- 
tive, downward involving sense. It has been said that one who knows 
$adadhvü knows all in Tantra. 

From ‘partials’ and mütrküs one must press forward into the unspeak- 
able mystery beyond—the mystery of bindu and nada. Here is the wonder 
of the partless and measureless in the travail of giving birth to the still 
United ‘twin’—partial and measure. It is the setu or link connecting 
Supreme experience in which magnitude (pada) and measure (maira) are 
‘absorbed’, with another posture of that experience in which they 
recognize’ each other, though as yet held in each other's close embrace, so 
to say. "Tantra, Upanisad, in fact all types of mystic experience, thus 
m in symbols and parables: there is no help. Trace the curve of any 
. 4 concept (e.g. guru — spiritual guide) from below upwards till the apex 
15 reached: (1) guru as embodied, physically and mentally, and his prayer 
and Worship ; (2) guru as tattva or principle,*and his bija mantra ; (3) guru 
as the kala (aspect) of Siva as liberator, and as Sakti operative as varna 
Sine (4) guru as combined nada-bindu ; and (5) guru as nada-bindu- 
eats (transcending the three), and therefore the Absolute. The 

a’s own self is to be ultimately equated to That. 


SUPREME EXPERIENCE 
So we have somehow a dual aspect of the supreme experience— 
Eon Siva—niskala and sakala, as they have been called. The "unes 
or Xperience or consciousness beyond nada-bindwhala (the panay trika 
triad) and all their derivatives as shewn in the ‘six steps (sadadhva). 
nt latter is Siva as His own divine nature (Parama Prakrti or Para Sakti) 
ios à and become all. In Srividya (the type of Tāntrika doctrine on which 
Boe especially working here for the sake of brevity), the supreme con- 
is Susness is often called Tripura, which term literally means what is prior 
(pura) or beyond the three. Even the word Candika has been taken to 
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hhita c 1 tself of the 
mean (e.g. Bhuvanesvari Samhita) the Aksara Brahman Itse 


* i 1 of whom 
Upanisads (the Reality that never recoils or relents), the fear 


s, and so on. Tripura 

Siva’ /n divine 
and Candika, in this ultimate Sense, must therefore be Siva’s own 
nature (prakrti) to be and become all. 


1 S s " Is dhead 
Siva associated with His own Nature, which is perfect, is Go 


€ is fivefold expression of His eme 
ity of being (nityatà), eternal self-satisfa 


8 factors’ (kasicukas) Corresponding to P: 
led niyati (determining 
» raga (desire or appetite factor), 


; r 
ed out’, so to speak, the devolving factor), 
‘ignoring’ or veiling factor), 


Saiva Agama 
Siva = Sakti — Siva's 


common. Work 
tattvas of the 


More elaborate and more 
* meet the familiar twenty-four 
in Prakrti (which is the 

Ctors of Presentation, eee 
and veiling) ; below this of course, three ‘stages’ in whic 
the three factors, never j i iati 


; s : ' of 
7 ing the three ‘inner instruments’ 0 
buddhi (understanding) ika 


b appreciating and reacting 
The individual ig Subject to the five ‘restrict- 
we have mentioned above, He is thus apürna (imperfect). 
re therefore above him, Ust work up so as to 
Xt in order Comes Maya 
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knowledge and principles). In this, and at the base of this, is I$vara, the 
Lord of creation, who ‘appreciates’ and ordains all as ‘this’ (idam). Here 
We reach the root of any act or process of ‘objectification’ and of egression. 
The Same i$vara-tattva regarding all as ‘I’ (not to be confounded with the 
inner instrument’ of ahanküra we met before) is the root and pre- 
Condition of any act or process of ‘subjectification’ and of ingression. As 
Such, He is sadasiva-tattva. Next comes Sakti which combines the two 
roots of idam and aham and contains in Herself all that may ‘shoot out’ and 
Evolve. She is $iva's own desire (kama) to be and become. Sakti-tativa is 
what projects, subjectively as well as objectively, everything as nada, bindu, 
and kala, and again absorbs all into Her. Sakti as identified with Siva is 
the first and final Principle. It is Parama Siva as Absolute. 


SAKTI AND TANTRIKA REALISM 

The precise nature of the identity of Siva-Sakti has been a matter of 
Considerable metaphysical discussion. Bhaskararaya, Ramesvara, Laksmi- 
dhara, and other writers and commentators have stoutly defended the non- 

uality of Siva and Sakti vis-a-vis the Mayavada position as regards Brahman 
and Its Maya. Sakti is distinguishable from Siva only in theoretical and 
Conventional analysis, but in realization She is identical with Siva. Hence, 
If Siva is sat (Being in itself), Sakti is sat? (Being in itself as power to be 
Such); if Siva is cit (pure and perfect Consciousness) Sakti is cit? (Con- 
“clousness as power); and if Siva is @nanda (perfect Bliss), Sakti is parama- 
"4n da-san do]ya-yi pi; and paramananda-lahari (the very soul of ananda 
And its «ve of absolute play). If Siva is Brahman, She is Brahmamayi. 
should this relation be called advaita (non-duality) or not? "We can only 
repeat what the Mahanirvana Tantra says on this: ‘Some say it is advaita, 
. dvaita ; but in reality it is dvaitadvaita-vivarjita—neither the one 
the other’, It is beyond the reach of measure and nothing numerical 

can pertain to it. 

As to the 'illusoriness' of the world appearance, the position is that the 
question does not arise on the principles as enunciated above. Even the 
ga erano (chaya).is She and none other, and it is only by a dispensable 

. tion, a certain form of definition and notation only, that one can 
nia a dialectical hiatus or opposition between the world and reality, 
net met the world is Siva-Sakti, and it is wrong to think that tm one is 
the dis other. The object of realization in Sakta Tantra is to prove that 
identi ation is first an equation and that p equation is ultimately an 
leva, the proving is not by ‘purging’ and a ied one or the other 
Berea but by a method of perfecting, and rea izing one into the 
Whole of the other. Niskala or pure Consciousness is the 
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changeless background, and the changing w 
as Sakti to Itself as Sakti. 


This prepares the ground for the pre-eminently practical and essen- 
tially realistic and synthetic approach of Tantra. Action, devotion, and 
knowledge—all these must be harnessed into the service of the supreme 
object the sadhaka has in view. And the paths must be varied suitably to 
varying steps and stages of competence and temperament. Not only the 
paths, but even to some extent the principles are varied also, but always 
keeping within the basic framework necessary for working out complete 
realization. The path, Saiva, Sakta, Vaisnava, or whatever else it be, if 
followed with faith and courage, devotion and vision, will itself lead the 


way jo the clarification of the principles and their h 
It will show how the div 


orld is Its own show by Itself 


st, how the varying 
ynthesis. And the appeal of 
it is an all-dimensional com- 
power, light, and perfection 
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PHILOSOPHY AS A WAY OF LIVING 

P HILOSOPHY in India is not mere speculation but a way of living. 

Nor is philosophical speculation only a systematization of concepts and 
theories. Indian philosophy is also the quest both of an immediate 
experience of reality and of an achievement of the good and just life. 
Again, the good man and the good society are nourished in India not by 
ethical and social, but by mystical and trans-social, doctrines and ideals. 
Metaphysics thus becomes the law of man’s social living.  Humaneness, 
benevolence, charity, tenderness, and even love can be best fostered on 
the basis of the realization of the supreme worth of the fellow-man, which 
essentially requires for stability also the sense of worth of the universe, 
totality or whole transcending nature, man, and society. This mystical 
Notion alone can effectively sustain perennial, self-transcending human 
love, devotion, and enthusiasm. The fellow-man is too full of defects of 
character, and society too full of imperfections, injustices, and cruelties, 
to elicit man’s unbounded love and service. It is the infinitely vast 
Universe or whole, of which all beings, nature, and society are inseparable, 
Organic parts, that can be the ultimate source of man’s love and sharing, 
Which must in the last resort be grounded on convictions regarding the 
Rarüre of self, non-self, and the universe or whole. Thus do human alle- 
Blances and enthusiasms towards fellow-individuals and society imply and 
involve initiation into the deeper mystery of the beyond-human and 
beyond.social. 

Indian ethical systems are thus built 
Physics, and Indian doctrines and symbols all invest morality with 


rich, trans-human meanings. The ‘scientific’ interpretation of the evolu- 


tionary march of organic life and mind cannot be soul-stirring and enthrall- 
t lacks identification of the cosmic 


in a eal z : 
& nor elicit enthusiastic service, as ! 

80als with human values and purposes, without which the cosmic process 
annot shed its bewildering immensity, insensibility, and alienness. It is 


the Prerogative of man to criticize, evaluate, and direct both organic and 

uman evolution; he imports into evolution both control and direction 

Y his own scale of values. Now, man derives values and norms not from 

ss hi sor stuff nor from the cosmic process, but from within his self and 

relation to other selves and to the cosmos. Thus it is metaphysical 

notions and values that conserve and elevate his dignity in a fathomless 
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universe, and inspire and energize him for his tasks of control of the evolu- 
tionary forces and of intellectual and moral adventure, in spite of his 
natural finitude and limited span of life. Metaphysics and religion both 
import beyond-human meanings to the evolutionary process and encourage 
mankind to evaluate, order, and direct it as frequently as it suffers defeat 
at the hands of nature. Such meanings and values make man indeed a 


creator and a participator in the immortal life, and evolution in the 
universe no longer holds any terrors for him. 


FOUNDATIONS OF MORALITY EXAMINED 

Modern humanism replaces the deit 
Society, and seeks to elicit man's sup 
although such devotion is too often restri 
or nation—that 'mortal god’ to which 
defence—in times of crisis, and to bli 
customs, and institutions in 
place of the ‘immortal G 
istic feelings, consciences, 
meaning attached to the 


times of peace. 
od’, plays havoc w 
and values. Simi 


immanent in al 
(Bodhisattya) t 
the most arde 
ethical Systems. 


O serve all. 


- Here it is 


d K re understanding or knowl- 

but. that he must take ee love, sharing, and solidarity, 
SUME O s : 

samadhi), cultivate Wisdom Beal eth plarion (aliyan 


as O feel on] 
nirvana, but the aspj y 


Or thems ter 
Pirant to Bua Anana ath elves may en 
his fellow-creatures a 
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for salvation and reposing in the calm of nirvana? Nirvana in truth 
consists in rejoicing in others’ being made happy. and sanis@ara means not 
feeling happy. Whosoever feels a universal love for his fellow-creatures will 
rejoice in conferring bliss on them and thus attaining nirvana’. The above 
is but the amplification and enrichment of the ancient Hindu metaphysical 
tradition as expressed in the Isa Upanisad and the Bhagavad-Gita: ‘He 
whose self is integrated and harmonized by yoga sees the self abiding in 
all creatures and all creatures in the self ; everywhere he sees the same’. 
On the basis of his apprehension of non-duality, he overcomes ignorance 
and sorrow, attains peace, and never suffers degradation. On the moral 
plane, man, after the realization of oneness of understanding or equality 
in life with all sentient creatures, experiences a profound joy and absolute 
compassion, from which well forth infinite sharing with and service to the 
World. On the other hand, he achieves the supreme detachment and 
freedom of the Homo universus (Visvatman) from whose nature the various 
Passions and dispositions of unrighteousness and separatism have been 
completely eradicated. The culmination of yoga in Indian thought and 
Practice is the adoption of the rule of identity in life that leads to instinc- 
tive happiness at the happiness of others and instinctive pain at the pain 
of others, à 


MYSTICAL APPROACH TO UNITIVE LIFE 

The stages of mystical progress may be indicated on the‘ basis of the 
Well-known slokas in the Bhagavad-Gitü (chapter VI) as follows: the 
al-pervasiveness of knowledge or of self; the sense of equality of life 
Footed in the pervasiveness of self-knowledge ; the life of detached and 
Passionless altruistic devotion and service to all creatures; the realiza- 
tion of the absolute and the transcendental Divine that is immanent in 
the self and in all existence, sentient and non-sentient ; and, finally, 
the Consecration of life with all its activity as service to the Divine imma- 
nent in all sentient creatures ; and at the same time the identification of 
a life of profound silence with the non-dual, undifferentiated, uncondi- 


ü 
tonal, and peaceful Absolute. 


From the metaphysical establishment of oneness with the whole 


Current of life and consciousness proceeds all creative spontancous morality. 
thes highest adept (yogin) described in the Bhagavad-Gita is one who, on 
asis of his identity with all sentient creatures and the identity of their 
?ppiness with his happiness and of their pain with his pain, serves every- 
ue with compassion (anukam pà). Kierkegaard has recently given a 
Welt ar interpretation of Christian love as an interest in the Vene or eternal 
are of all other creatures. In loving ‘the man one sees’, regardless of 
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merits and demerits, we not merely fulfil the divine E » 
the law of our nature truly understood: in doing so we also T" rii 
the truest and highest sense, through a sharing of His love for man. Qoi 3s 
the Christian standpoint to love men is to love God, and to love 

to love men ; what you do to men you do to God." 
tion, Eastern or Western, demonstrates that th esci 
not through repression and asceticism, but through the way o "s ims 
knowledge or communion, fused with love, compassion, and sympat = -— 
imply positive self-transcendence, power, and service. With unitive 


centric impulses and desires all human 
^t» Spontaneously conducive to the good of all, 
rightness and wrongncss 
impeded in his impluscs, 


d social imperatives. Yet 
he can do no wrong, as all the while he is merged in the unitive conscious- 


ness, and, when engaged in action, is really inactive or has no separate 
action of his own. Such is the Indian conception of the liberated man of 
wisdom (jivanmukta), Similarly, in the Mahayana Buddhist conception. 
the Bodhisattva is the great Healer, who loves and serves for the sake of 


love and service on the basis of profound detachment and understanding 
that in bodhi nothing dual exists any thought of self present. 
Nirvana (enlightenment) orld of births and deaths) are 


in essence one (yah sam It is contrary to reason to 
imagine that the one lies outside the pale of the other and therefore that 
We can attain enlightenment after we have annihilated or escaped the world 
of births and deaths, “If We are not hampered by our confused subjectivity; 
this our worldly life is na itself.’ ‘All sins transformed 


into the constituents of The vicissitudes of samsara trans- 
formed into the beatitu 


Mystical contempla- 
€ highest morality is reached, 


altogether disappearing. 
thought, and behaviour ; 


nor is 
and sansaüra (the w 
sūras tat nirvànam). 


MYSTICISM TRANSCEND 
In The Perennial Philosophy Aldo 
modern higher idolatr i 
technological idolatry, ious and primiti 
attributes human red i 


: Ve of the threc; that 
emption and liberation to materi 
idolatry that substitute 


S MORALITY 


evils; and finally, 
human ethical i 


* Kierkegaard, Works of Love, p. 309, 
* The quotation is from Vasubandhu, 
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end in itself and not as a means—the necessary and indispensable condi- 
tion of the unitive knowledge of God. Aldous Huxley thus comments on 
the last form of idolatry: ‘The idolatrous worship of ethical values in 
and for themselves defeats its own object—and defeats it not only because 
there is a lack of all-round development, but also and above all because 
even the highest forms of moral idolatry are God-eclipsing and therefore 
guarantee the idolater against the enlightening and liberating knowledge 
of Reality’. 

His distinguished brother, Julian Huxley, while regarding technical 
and political idolatries as disastrous modern errors, considers, however, that 
communion with the Divine, which moral idolatry obscures owing to man’s 
narrowness and projection of his limited joys and sorrows, frustrations and 
fulfilments upon the infinite universe, is scientifically ‘unproven’ and thus, 
presumably, cannot provide the basis of any scientific ethics. 

Not only the mystical, but also the traditional ethical view in India on 
this point, is in agreement, however, with Aldous Huxley 's position. Sankara 
in his l/iveka-ciidàmani (11) clearly states, ‘Action is for the mind's purifica- 
tion, not for the understanding of Reality. Tlie realization of truth is 
brought about by discrimination, and not in the least by ten millions of 
actions’. In the same key, the great Chinese teacher of the Chan school of 
Buddhism observes, ‘Knowledge—this one word—is the fountain-head of all 
mysteries; The highest state of human consciousness, in which the sclf is 
completely absorbed in the vast numinous mystery of the non-self, maintains 
an ethical neutrality ; for ethics belongs to the lesser reality of the human 
Whole. It must be pointed out that the emphasis on moral obligations Is 
absent from most ancient codes of morality, and has become prevalent in 
Europe only since the nineteenth. century, the age of reason and ethics, 
Which has also witnessed the lapse of the religious attitude. Kant has been 
the leading force in the establishment of the supremacy of the moral 
View-point dissociated from religious conceptions. Both metaphysics and 
religion, particularly in India and China, eschew all traces of sentimentality 
and the attachment of the code of morality to doctrinal principles. In post- 

antian thought in the West, the Hegelian, Marxian, and totalitarian ethics 
ultimately eclipsed the freedom and self-realization of the Kantian ethical 
Individual and tended to subordinate spiritual valucs to a rigid moral, cul- 
tural, and economic determinism. Yet the Kantian delimitation of the 
autonomous spheres of religion and ethics still holds good in contemporary 

€stern thought. Recently, however, Western ethicists have turned to the 
Philosophy of intuition of Bergson and Croce and to the existence theory 


ese Philosophy, XII and XIV. 


* See Fung Yu-lan, The Spirit of Chin 
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terized by a complete cessation of sensations, ideas, and concepts and the 
absence of the subject-object relation. 


The classical description of the 
‘transcendental’ intuition (turtya) is giv 


en in the Mandükya U panisad : 
t which is conscious of the internal 
conscious of the external (objective) 
t which is a mass of 
imple consciousness, nor that which 


» unrelated, incomprehensible to the mind, 


indescribable, essentially of the nature of 


: ith no trace of the conditioned 
» all bliss, and the non-dual. 
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embraces all sentient creatures in the vast universe and harnesses most 
effectively the human will and capacity for individual fulfilment and moral 
perfection and the achievement of human solidarity. 


MEANS TO MYSTIC CONSCIOUSNESS 


The means to maintain unitive consciousness in life and action are 
fourfold: (1) the way of action with non-attachment grounded on the 
realization of the presence of the universal Self or God in every sentient 
creature (Karma-yoga) ; (2) the way of metaphysical knowledge or under- 
Standing of this unity (Jiàna-yoga) ; (3) the way of elevated contemplation 
for direct and intuitive apprehension of this unity (Raja-yoga) ; and (4) the 
Way of devotion to and feeling of the immanence of the universal Self or 
God through prayer and worship (Bhakti-yoga). Sometimes the above 
Means are regarded as following one another in succession in spiritual pro- 
Bress and perfection ; but at the same time, since man cannot always continue 
1n the same state of consciousness, he takes to mystical contemplation, wor- 
Ship, metaphysical discrimination, or social action as he chooses according 
to his temperamental make-up or circumstances in life. Thus he becomes 
the perennial yogin—'like a lamp in a windless place that does not flicker' 
9r 'that shines inwardly as when placed inside a jar'—whether he is in medi- 
tation or in action. ‘Action is true worship when it serves the creatures of 
the world in whom the Divine is immanent ; inaction is true worship when 
it is the profound silence or unitive contemplation’, says Sankara.* Similarly, 
1n Mahayana thought the Bodhisattva, in spite of his unceasing activities 
of beneficence, succour, and relief of the sorrows of mankind, is completely 
detached and passionless. Asanga in his famous hymn to the Bodhisattva 
Sings, ‘Thou art free from every obstacle, thou hast mastery over the whole 
World, O muni (sage), thou occupiest all the knowable with thy knowledge. 
Thy thought is liberated. Thou hast impassivity, thou hast no attachments, 
thou art in mystical communion (samadhi). Night and day thou watchest 
Over the world. Thou art given over to the great Compassion. Thou 
Seekest only salvation’. 

Since the publication of the well-known works of William James and 

Cuba, Western scholars have been apt to view man’s intuitive transcen- 
dental experiences as somewhat abnormal and single-tracked. This view 
55 due, to a great extent, to the exclusive attention paid in the West to the 
Systems of discipline, control, and ‘repression’ (nirodha) of the impulses and 
desires as described in the Yoga system of Pataiijali, to the neglect of the 
Spiritual practices’ in respect of the training and expansion of altruistic 


e H 
- See the Writer's Theory and Art of Mysticism. 
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<motions that are also largely practised in the Orient. In Buddhaghosa’s 
Visuddhi-magga there is a detailed description of Buddhist methods of con- 
templation (jfüna and yoga) by which man, calming the passions and 
transmuting the false mind of life and death into the clear intuitive mind, 
makes this the starting point for its concentration upon, and inundation of, 
the universe with benevolence compassion, sympathy, and happiness. “His 
constant prayer is that all creatures of the world may be friendly, healthy, 
and unharmed, and may live in bliss and become free. We read in the 
Metta-Sutta, ‘As a mother, even at the risk of her own life, protects her son, 
her only son, so let there be goodwill without measure between all beings. 
Let goodwill without measure prevail in the whole world, above, below, 
around, unstinted with any feeling of differing or opposing interests'. Ifa 


man remains steadfastly in this state of mind all the time he is awake, then 

is come to pass the saying, ‘Even in this world holiness has been found’. 
Thus the mind reaches successively the pure consciousness of infinite 
space (sky), of joy, and of void. Each successive level or sphere of cosmic 
consciousness, ‘formless’ and ‘supra-mundane’, brings to the adept its own 
depth, subtlety, and mystery of infinitude, ‘just as cotton and silk textures 
vary in fineness and softness of wear although the size of the woman's cloth 
remains the same’. The metaphysical concept of beauty, infinite space, 
joy, and void seem to be correlates of the unbounded feelings of Pene oen: 
compassion, sympathy, and serenity respectively.’ Remaining constantly 
and steadfastly in an attitude in which he fills the world with aeea 
ERTA and sympathy that transcend the boundaries of space and time, 
€ adept acquires a new sense of the worth of sentiency, Perfecting himself 


n the ‘diy z Br ha f d ntiments 
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One in all 

All in One 

If only this is realized, 

No more worry about your not being perfect. 


__ In the Anguttara-nikaya, the disciple asks, ‘We carry on life with 
different attitudes. Which mode of life is the best?’ The teacher replies, 
Reverence is eternally dynamic. One who lives a life of constant activity 


acquires the supreme knowledge of Reality’. 


MYSTICISM AS A FORCE IN HUMAN PROGRESS 
Man reaches his highest moral stature when his identity-feeling, joy, and 
reverence reflect themselves in his relations to the external world through 
a more sensitive, universalized conscience in terms of complete acceptance, 
peace, and transcending compassion or love. Such is the indispensable con- 
tribution of the mystical consciousness to the elevation of moral standards 
and the peace of the universe through the discipline and direction of human 
nature for human progress. The destiny of man, the microcosm, is linked, 
no doubt, with the law of the inter-stellar spaces and immensities of the 
macrocosm. But man must accept and appreciate it within the circumscribed 
fold of duties and obligations of his lesser, social macrocosm. His enlarged 
howledge and intensified love lead to expanded sharing and service, 
Strengthen his fight against misfortune, disease, ignorance, and poverty— 
oth the handicaps of nature and the defects of his social organization— 
and, indeed, invest ethics with an indescribable purity and mystery, an 
overwhelming numinous significance. Widely practised, mysticism is the 
™Ppulsion of any future evolutionary advance of man. 
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HERE is an idea in vogue that Philosophy is the exclusive vob. $ 
T a learned few and that the common man has no access to it. 2 "i 
was not unjustified in his fling that it is nothing but ‘self-satisfied be ess 
surrounding itself with an impenetrable barrier of terminology u riri 
gible to the uninitiated’. The hyper-critical literature which goes > ais 
name of philosophy sharpens reason and intellect like a razor blade : e Es 
may cut through all propositions. But it does not solve life's pro e ud 
give peace. On the soil of India, side by side with the feats of logic 


T qe f ht 
the incisive polemics of learned controversialists, there is a stream of thoug! 


i t 
developed by and preached among the masses—thought which looks a 
the problems of life from a high 


er altitude than pure reason. There is hs 
mystical popular philosophy side by side with the critical scholastic 
philosophy. 


than reason ; and all these must blend together if philosophy is to fulfil its 
mission. 


Hence a people's philosophy does not express itself in dry prose, el 
Seeks the medium of colouyful poetry which is the natural and ape 
vehicle of human expression. The utterances which rise from the heat 
must correspond with the rhythms of the heart. From the nursery the 
Child is delighted in rhymes; and in later life songs give, vent to fae 
deepest emotions. Since reason is only a too] to enunciate and explain 
the truth that flashes directly 


LA CP P EN e 
before a glowing imagination, it is in vers 
that fundamental experiences 


are proclaimed. 
of truth is known as mysticism; and 


emotion, it is aptly recorded in poetry. 
people is embedded in thei 


These mystical lyrics 
masons beating the roof of a house 
» Carters driving along the highroad, 
s. They have a philosophical strain 
spontaneously poured forth, remarkably 


uniform in ideas and woven into 
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a complete and consistent texture in which all the parts are pervaded with 
the pattern of the whole. 


REALIZATION AND UNDERSTANDING 

Popular philosophy starts with the assumption that truth which is 
beauty and joy is a thing for realization, not for understanding. Reality 
is never revealed to reason. It is revealed only when the subject achieves 
complete identity with the object; and this identity is achieved only by 
means of emotions that are elemental in man. Hence love succeeds where 
intellect fails. As the Sufi saint-poet would put it: it is not aql (intellect) 
but ashq (love) that shows the true tariga (path) for identity. Or, as the 
ir Lie lyricist would say, it is the path of nature, the Sahaja way, lighted 
y Simple emotions of the heart. This road is not for high-browed scholas- 
ticism or dialectical acumen which rests satisfied with the jugglery of words. 
As Kabir, the great plebeian philosopher of the middle ages, sang: 


Reading and reading they have become stone, 
Writing and writing they are now bricks, 
Their heart has no place for a drop of love. 
uld babble out the truth while learned 
‘ The language of the commoner is like 
A ee stream’; the language of the savant is a ‘stagnant well’. Take 
“$!Ving water, spiritual illumination ‘never rests high, it goes down’. 
_ " There is a story that a Baul, a plain unvarnished naturalist, was once 
"ran à scholastic exposition of some texts of the Vaisnava philosophy. As 
interpreter finished his discourse the listener blurted out: 
Alas, a jeweller has come into the flower garden! 
He appraises the lotus by rubbing it on his touchstone. 
Truth, like a flower, is to be enjoyed with emotional insight, it cannot 


P appraised by logic. 


T A halfliterate peasant wo 
vi napa win Me 
ants gloat over their dialectic. 


PRAGMATIC APPROACH 


The philosophical songs of the people, e.g. the verses of the Sufis, 


of t jiyas are all marked by a naive 


Éste mediaeval saints, and of the Saha à e 
s ual fervour and by a frank admission of the pragmatic needs of life, 
una by any abstract metaphysical speculation. There is a clear affir- 
ch ton that truth is not outside life. The popular philosophers cut the 
ue of introspective analysis and soar high on the wings of lyrical ecstasy 
€ birds. whistling their notes in the wide expanse of the horizon. 
On this philosophy the people were deeply fed and nurtured. It is 
Confined to a few chosen saints rising and preaching now and then, 
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nor to some sects bound by rituals or theology. It is que pu A 
entire society of the villages; the yatra or rural i dw P 
minstrelsy, the nursery rhymes, the festive chorus, all bear the sam m 
Poets, not introduced to letters, appear in plenty, and compose ane be: 
themes of spiritual love of abiding interest. They have no paw 2 
to any standard education or to any literary technique. Yet their qng 
penetrate into the soul and lift it above the inertia of daily routine. 


FROM BUDDHA TO THE SUFIS 

The popular philosophy of India began from the time of aps 
Whose gospel gave a new status to the commoner. 'The songs of the Pa 
canon are as rich in their emotional appeal as in their dialectical aX. 
They are nearer to the feelings of the people than their Brehmapuee 
predecessors. Buddha preached the doctrine of salvation through love 
which lies in the hearts of all men, i.e. through nature’s own way: 


As mother saves her only son with her own life, 

So among all beings grow your limitless love 

Through space far-flung be your amity— 

High above, down below, all around—without rest or spite, 
Standing, walking, sitting, lying, till you are asleep 

To rest firm in amity ; this is Brahmavihara (roaming in Infinity). 


—Suttani pata, I. 8. 7. 


of the Bhágavatas, and of the Saivas 
carried this tradition forward They decried all differences of caste, voca- 


at the western gates of India ; ; inspired by the Islamic idea 
of equality, ‘came as the torch liberal folk philosophy. “The 

i lowest orders of society ; and 
asses. Their approach to the 
nt or the sadhu. Their 
€s which caused stagna- 
s. Against the sterility 
popular appeals awakened a fresh spirit 


| m those superstitions and rigiditi 
tion among the classi 


of the orthodox s 
ual fervour and | 


d on the material of human values. It 
he human soul, in the universality of love, 
and in the dynamic power of emotion, It released powerful spiritual 
Energy hitherto pent up by social barriers among the dumb millions of 
the soil. 
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MEDIAEVAL SAINTS: A MASS REVOLUTION 

Naturally, the call and the response came from the poor, illiterate 
commoners. The new masters, in spite of their humble birth or station, 
rose to the height of social esteem and popularity. The earliest examples 
were NĀāmadeva, a tailor, and Sadna, a butcher. Kabir, who became the 
central figure of the: spiritual revolution, belonged to a despised weaver 
family. Ravidas, who was a cobbler, claimed among his disciples, Jhali, 
the queen of Chitore, and Mirabai, the famous princess-devotee. Sena, a 
barber, became the spiritual guide of ‘the Raja of Bandhogarh. Dhanna, 
a Jat, and Pipa, a Rajput, were among the principal disciples of Rama- 
nanda. Nabha, the author of Bhaktamala, was a pariah. Dada and Rajjab 
came from cotton-ginning Muslim families. Many of them continued their 
low vocations side by side with their holy mission. They believed in the 
honest, useful, and devout life of a householder. 

Kabir and Dàdü have several pungent thrusts against ‘untouchability’ 
and sectarianism, See how Kabir, a weaver, strikes caustically at the touch- 
Me-not attitude of the Brahmana: 

Oh Pande! Why are you so sensitive to touch? 
Of touch the whole world is born. 

Is there blood in me and milk in you? 

How are you a Brahmana and Ia Sidra? 

So scrupulous about touch from birth, 

Why came you through the unclean womb? 
There is impurity at birth and impurity at death. 
Says Kabir, only God's glory shines pure. 


Dàdü attacks the sectarians with biting sarcasm: 
You plead for the sects? The earth and sky, 
Water and air, day and night, moon and sun, 
Attend Him best. Of what sect are they?— 
Of none but the unseen and truthful, the Great Lord. 


__ The Lord who dwells in all men has given them the stamp of equality 
With similar life and similar body, ergans. and sensations, and has endowed 
them with the same hunger, the same thirst, the same pain and pleasure. 

€ essence of the Lord is love. So, the widest extended love, love all- 
embracing and non-discriminating, is the foundation of all spirituality. 
i he exercise of love requires no scriptures or rituals, no mosques or 
n ples, no allurements of heaven or threats of hell, "Do rigorous aus- 
; 3 ities or self-persecution. The great quest is a quest of joy, not of sorrow. 

"t neither is it a soft, easy journey. Love divine is of eer stuff than 
tears and sobs. ‘The path of love is hard and distant , says Kabir. ‘If you 

461 


THE CULTURAL HERITAGE OF INDIA 


can cut and rest your head at His feet, you know the taste.’ ‘It bu te 
fight fought without sword.’ “The earth and the sky ipl: ba : s 
the hollows above. 'It is the path of heroes, not of cowards’, = = E 
‘the hero goes to war; he knows no retreat. The life of the ses ih E 
ceaseless war against the calls of family and secular life, against the i : i 
cles put by his own individuality, against the opposition. of ortho - 
sects, faith, and learning, against the hostility of vested interests, ee 

sometimes against the persecution of ruling powers. It is because of t a 
inherent militancy of the new movement, that Sikhism, founded as a reli- 
gious fraternity by Nānak and nurtured in plebeian doctrines, grew into a 
fighting community under the hostile pressure of the times. : : 

Sind and Bengal were the last nurseries of this syncretizing popular 

philosophy. In Sind, the gateway which introduced Islam and Sufism 
into India, a Hindu murshed or a Muslim guru was not at all extraordinary. 
"The songs of the Sufi mystics—Bedil a 2 
Abdul Latif—were till lately sung by Sindhis of all communities. Till 
lately, before religious fanaticism worked its havoc upon India, Hindus 
and Muslims used to congregate at the tombs of these 
sing in chorus, keeping all-night vigils. The practice of Sahaja had its last 
foothold in Bengal, thanks to numerous minstrel schools like Aul, Baul, 
Dervish, Saiii, » Who differed from one another in theit 
forms of expression and religious exercises but not in 
j cult or creed, It jg 


popular saints and 


their philosophical 
à à path or panth which needs 
Literally, it is à return to what one is bor? 
E En ove is the central theme of the € 

" Eh . -rything, none is higher Candidasa) ‘God is neve 
Boe Qs Qermadisa) Ever; A fust he ee in the 
nan va ues, 1 ^ : IB NT 
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PHILOSOPHY IN POPULAR LITERATURE 


pen love (Suddha parakiya). When that stage is reached all differences 
disappear. The seeker finds the state of beatitude and dissolves into an 
endless sea of beauty, joy, and love: 


Once the puzzle of mind is broken 
Contemplation of beauty turns it into molten gold, 
Beauty flows like the singing wanderer 


Blinding the earth. 
—Akificanadasa 


The bedy pines for iove. It is carnal passion, sensuous desire which 
seeks appeasement in the coils of flesh. This is nothing to be ashamed of. 
This is a manifestation on the plane of life of the cosmic attraction which 
&tves mobility to all non-living phenomena from the electrons to the 
galaxies, 'The cosmic attraction emerges in animate flesh as desire for 
physical unity. Nature is beaming with love, so is man. Our sophisticated 
and repressive culture has sought to stifle this dynamic vital surge. Hence 
the Sahajiya calls us back to nature, to the physical body, to the latent 
divinity in it. He recasts the amours of Radha-Krsna with a frank and 


Straightforward erotic appeal. The culture of erotics or physical love under 
e the subject finds complete 


ri ; : VU LA d 

‘ent direction raises it to a higher plane, wher 

li entity with the object, where beauty, joy, and love surpass all empirical 
I S : H : : 4 : - 
Mits, where evil, pain, and death lose their atrophic stings: 


That love sports eternally in cosmos, 
That love distracts primal nature, 

Mad with love whirl the stars and planets, 
Love in streams rolls into the sea, è 
Love within, love without, love in every home, 


In riches, in abandon, in sickness showers love. 
—Narottama 


MODERN FOLK PHILOSOPHY 


Bengal still abounds with homeless wanderers without caste and creed 


Who preach and live this philosophy of love. Their lays are wafted in 


ee, vibrations from mouth to mouth while the poets themselves 

T “atos oblivion. They have no pretensions to literary excellence. The 

E tie well up spontaneously from the heart, full of passion and 

E p appeal. A month's sojourn in a number of Bengal villages will 
ny casual observer a cross-section of this philosophy: 


Virgin lay the field of man, 

I made the furrows; but a s 

And all was flooded by a sweeping.tide. 
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Methinks the whole day's labour is lost. 
I drove and drove the plough 

Till the end of day, 

Only the mark lies deep on my shoulder. 


But the cry does not stop. It reverberates and is lost in the een 
Against soul-killing rancours, the voice of peace and love, Pone » 
smothered, rises up again and again. The torch must be kept alig t a 
the call to return to the elemental goodness in man should never cease : 

Primal man is an 4lef* creeper, 

Full of blooming flowers. 

Their fragrance maddens the earth. 
Alas! man is sealed within the chamber. 
How can you find him outside? 


Man fits about frantically after worldly pursuits in a blinding blaze 


of desires. He does not discover the true self within which alone gives 
satisfaction : 


Oh mad mind! open your secret chamber, 
See the lost wealth, if you have an artist’s eye. 
Your true self lies asleep there, 

He will wake at your call, 

The chamber will flash its beauty. 


The process of discovery is given in the yoga. The lake of love 15 
below the waist. There lies dormant the seed of spiritual growth. The 


creeper must be nursed and grown by concentration of will till the flower 
blooms at the chest. The bod 


y will be kept in a straight sitting posture, 
legs crossed, eyes fixed at nose tip, and breathing strictly regulated accord- 
ing to directions. This is the physical part of the exercise designed to 


make the body fit to receive’ and culture the tremendous onrush © 
. Spiritual awakening: 


A flower has blossomed on the lake 
—Allah, the Lord, knows its worth— 


On the lake of the heart, from whence flows the river of breath, 
The lotus has opened its beauteous hundred petals. 
The flower shines with the lustre of lig 


i htning, 
Do you know its name? It is Rasul (the Messiah). 

Thus, quite unobtrusively the Sahajiyā absorbed the Islamic and 
MR 9m eA , Lat: z 
cone first Urdu letter; in this case it means as simple and straight as the 
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Tantric cults in his practices. The corner-stone of all these systems is the 
guru os murshed. Spiritual practices require expert training by the guide. 
He knows the art of forging divine gold out of human clay:- 


His training school is in the sky, which nobody knows. 
Strange workshop indeed is the master's. 

There was iron underground, 

The master traced and got it, 

Mixed a little alloy 

And transmuted it into gold. 


NIRVANA AND MUKTI 

'The destination of the pilgrim is Rüpanagara, 'the city of beauty', 
Where the journey ends. lt is not 2 physical locality. It is the state of 
perfect beatitude when the mind has reached the highest aesthetic level and 
Sees the world as a vast ocean of love. The Buddhists call this nirvana 
and the Sufis call it fana. The Sahajiyas of Buddhist inspiration have 
Understood nirvana not as a state of negation but as a state of bliss; it is 
acquired not with reason but with the heart. Nirvana is also the formless 
state’ which is reached through the appreciation of innumerable forms. 
When changing physical forms transcend their limits of materiality, the 
formless void (niraiijana, the stainless) is reached. The Sahajiyas of 
Vaisnava inspiration do not differ substantially from this. Only they lay 
More emphasis on the forms and feelings which take the seeker towards 
illumination. The state of beatitude is not à formless void. It is a state 
of fullness rich in all forms. h ; 

The Jaina saint Rámasimha of, Gujarat, the author of Pühud Dohā 
(A.D. 1000), writes about this equanimous state, ‘To feel oneself spread in 
eg All-pervading like salt in water is to be samarasa . EO find one's 
"o Self in one's self is nirvana’. Samarasa is socializing of emotions. It 
aims at the voided mind, boundless as the sky (khasama). Thus the popular 
Sahajiya philosophy resolves all differences, ritualistic and doctrinal, among 
the Buddhist, Jain, Vaisnava, Sufi, and Tantric, and gathers them all on 
^ common ground—all, because its appeal is to the natural, to the simple 
Urges of man for freedom from bondage. 


Here, in the ion of mukti, is t 
: 3 conception of mu 3 ; 
Philosophies. Philosophy begins with struggle against bondage. The 


Sage of the Rg-Veda cried out, ‘Oh Indra, pierce this darkness, fill our eyes 

With light, and free us from the bondage that ties us down’ (X.73.11). 

€ earliest sages sought release from the limitations of flesh—from 

Unger, pain, disease, senility, and death. They faced the challenge of 
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i i j ity from a 
death with Brahmavidya, the mystic lore which s peri a 
i to , 
ion i hilosophy descended down 
negation into a renewal. As p Las 
thé flesh was no longer a brute to be tamed and death no mm ite eid 
to be conquered. The real slave-master is the ego that bin s vq do 
i ise, i ison- . 
i ssentially a paradise, into a pr : 
soul and converts the earth, e 3» 
Under its spell man endlessly pursues the mirage of appearances, ee 
: : È ee A 
thirst never appeased, his craze for material gains ever growing 
ircli im li coils of a spiral. 
encircling him like the coils o a a : 
É iis multiply the fetters of life, and the soul yearns all 
more passionately for liberation. The soul craves for identity with t 5 
Truth that is the unity underlying the phenomenal variety. Mukti is 
` freedom from the isolation of self, from the urge of possession and ee 
fr6m the barriers of individuality that separate man from the reality a 
existence. This freedom is attained not by snapping the bonds here an 


there, not by discarding possessions, but by a positive realization of the 
truth that is unity and pure joy. 


EVIL. AND PAIN 

Then, why are there evils, w 
They are. It is because our inte 
truth that they appear ev 
untruth. When man 


hy is there pain? 
llect picks up sing 
il or ugly. Truth, 


Are they parts of truth? 
le actions from the total 
cut up into segments, is 


pulls down the walls of individuality and merges his , 
activities in the universal flux, actions lose their moral colouring, and all 


distinctions between evil and good fade away. lt is the same with the 
problem of pain. One who flows with the universal current has no grief 


or sorrow over Passing events, Grief and sorrow are relative 
states. Children feel pain over trifles, Which 


pain after they have passed through it, 
Viewed as a'w 


to our physical 
elders ignore. Elders forget 
And when the canvas of life is 
S appear as parts of joy. ‘Our sweetest songs 
c = Joy is not in pleasure, but in the 
- discovery. of life. This is w y is joy. Art (rasa) reveals the real, a fine 
Blending of. pleasure and pai ic enjoy. We feel the spirit of 
We enjoy a piece of 
: il, happiness and grief. 
are in their proper place and Setting, 


ing and Stimulates the urge 
to seek the truth, bringing us near 
from the beloved is the sweetest of tastes. The Sufi 
at the sword of Aurangzeb that Was descending u 
is the form thou hast taken to meet me, m 
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martyr was not pained 
pon his head—‘So this 


How Y Beloved!’ 


. PHILOSOPHY IN POPULAR LITERATURE 
Ts a goal is joy, and if suffering draws us nearer to the goal, then 
r eiue an inalienable part of joy. The picture which shows 
Elecds the i ground of the sky pierced with a bright. flash of lightning 
ores wo into a finished piece of art. Evil and pain are like parts of 
E ot " c picture. They cannot be discarded ; they can be overcome 
arch towards a fuller realization. 


RENUNCIATION VS. ASSIMILATION 
Ee struggle for liberation isa slow course. Liberation is not 
Nl by V onimight rejection of possessions, by avoidance of pain or 
eted a hasty race along the path of renunciation. Bondage is self- 
Diocese. yia from outside. Liberation is an inward process—a slow 
Gannat m that—to be 'spread in the All-pervading like salt in water’. It 
m ES hustled through by an. external acc. .As Madan, the unknown 
age songster, would warn: 


Oh cruel over-zealous, would you scorch the mind-bud with fire? 
Can you make it blossom and spread perfume without patience? 
Look at my master. à 
He takes ages to make a bud blossom without 

Your greed is great, so you rely on force. 
Where is the remedy? 

Prithee, hurt not the mind of the master. 

One lost in the simple current can hear the 
Oh over-zealous! 


hustle or haste. 


voice, 


t understood, when knowledge of 


T 
When the secrets of matter were no 
d alien to man, and the 


ao was poor, the material world seeme and 
that ae was apt to seek relief in a flight of escape. It is now discovered 
reasor iere isa harmony in the material order of the world with which our 

ning is in close accord. There is a profound chord of unity between 


ra nature. Once this unity is realized, man is free from the fetters 
I M el seemingly imposes on him. He is free to master it and 
S n its limits. 'The function of life itself is to supersede matter.. It 
aws, i into being by bursting the bonds of matter and of mechanical 
up ee mechanical and material is a life in bondage. 22: a life LA 
to ihe e but loses the soul. It sinks down into the inertia o matter, lost 
only einig ici that is life's function. In his créative activities tan not 
ove. edes matter, he imbues his surroundings with his ‘own life and 
Struggl an's creative acts are those that liberate him from isolation ; his 
CP for freedom is the struggle to improve social relationships, to 
re the disturbed harmony of the diverse forces and factors in society. 
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‘THE FINITE IN TUNE WITH THE pem l oe 
The harmony among the finites is a step to the ni " ieie 

and the infinite are eternally linked together. The philosophy 
that the reconciliation of apparent contradictio 
Absolute. Reconciliation is the art of uing = y 
of the finjtes with the infinite, of avidya with v 
mastered this philosophy does not re 
skylark he soars ‘true to the kindre 


ns paves the way to the 
oga. Yoga is the synthesis 
idyā. The yogin who has 
ject materiality. Like Wordsworth’s 


d points of heaven and ie T 
Dadi said, ‘When all the strings of the lyre are played on, the melody 


i i : re culti- 

trancing. So when all the powers, faculties, and ideas of man are 
en i t H E 
vated in the same degree, in tune with the wi 
all climes, then does it become true yoga 


mere automata of production 
They are not slaves to the 
"hey are creative beings, their 

the ego, to attain the freedom 
and joy of truth. The facult; : is attainment are inherent in man, 
in hi be exercised. Love leads man 
infinity of existence, But the 


" er ly 
‘vive after the realization. Only 
Wecter meaning, for the two are inseparable: 


My heart-lotus is blossoming for 

It is charged with sw 

Thou enamoured bee 

So thou and I, both ti 

This is the etern 

art of living. is to taste the joy 


escaped. It is to be discovered and enjoyed in its i 
relations and identities, 


ages, 

cet honey. 

Would not leave it ; 

ed down, have no release. 


al sport or lila between the finite and the infinite. The 
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PART IV 


THE PROBLEMS OF PHILOSOPHY 


28 
RELIGION OF THE NYAYA AND VAISESIKA 


N dealing with the ‘religion’ of a particular system, we have to consider 
it (1) in its theoretical aspect, i.e. its conception of God, and (2) in its 
Practical aspect, i.e. its conception of the rules of life and conduct. 


NYAYA CONCEPTION OF GOD 

The world has the atoms for its constituent or material cause ; its 
efficient cause is God, as influenced by men’s acts. God is the Atman 
endowed with two sets of qualities, negative and positive ; the negative set 
Consisting of the absence of demerit, wrong kaowledge, and negligence, 
and the positive set consisting of the presence of merit, knowledge, and 
imtuitiveness, He is also endowed with the eightfold siddhi (power), 
@iman and the rest. His merit follows the bent of His volition; He 
Controls the residuum of the merit and demerit subsisting in each individ- 
ual Jivàtman, as also the earth and other material substances. He is 
Omnipotent in regard to His creation, not, however, falling to be 
influenced by the results of acts done in their past lives by the beings He 
Creates. He has no ends of His own to serve by what He does. He continues 
to act for the sake of His own creatures, just as the father acts for the 
benefit of his children, From the scriptures we learn that God is the 
Seer, -copnizer, and omniscient’. He is discernible by the presence of 
buddhi and other such indicatives of the Atman, and is beyond the reach 
of ordinary perception, inference, and words. If God were regarded as 
Creating things irrespective of the acts done in the past by His creatures, 
then He would be open to the charge of being cruel and arbitrary, unjust 
and merciless, On the other hand, if His creation is influenced by the 
Past record of His creatures, however ‘merciless’ He might be, He would 
"E absolutely just and fair. ‘The efforts of man and other creatures are 
aided by God in the sense that He stimulates the activity of man in due 
ite ance with its true character and in due consideration of the time of 

Tuition in the course of the man’s experience. 

The existence of God is proved by the following reasoning: People 
Ge ascribed the origin of the world either (1) to primordial matter, or 
Ba ort d apo E 
controlled 3 ieu act only wi en, P E an io DIEM 

y an intelligent Being. As all these by themselves are lacking 
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in intelligence, like an axe and other implements which can operate only 
when handled by the intelligent carpenter, so from the operation of 
primordial matter, or atoms, or karma in the making of the world, we 
infer the existence of the controlling agent, God.’ 


NYAYA CONCEPTION OF RULES OF LIFE AND CONDUCT 


The four stages of life, üíramas, form the basis of our life and conduct 
according to all our systems except the system of Karma-Mimarhsa which 
deprecates samyasa, the fourth stage. This scheme of the as$ramas embraces 
the entire code of life and conduct for all; and there is no difference of 
opinion on this point. It is only in regard to the final culmination of 
human effort, moksa (liberation), that there are slight divergences. 

That moksa is attained by means of true knowledge is practically the 
common ground among all darsanas. That which keeps man in bondage 
is what has been called ‘the concatenation of aberrations’, klesa, viz. 
ignorance, egoism, affection, hatred, and yearning for life. These form 
the motive for all worldly activities. When therefore on the dawn of 
knowledge all these cease, there is either no activity at all, or there is 
just that amount of activity which is needed for the exhausting of the 


rürabdha karma; re i i 
p ra karma ; and when there is no ‘aberration’, and hence no 
activity, the man attains moksa. 


The knowledge that leads to moksa is the knowledge of that thing: 
the wrong notion whereof is the potent cause of birth and rebirth. This 
Ne eee consists in the conceiving as Atman of what is not-Amal) 
"s Eus peearding of the body and other things as ‘I’. This notion of T, 
i Meu is at the root of the whole trouble. It appears as a rule in 

g to the body, the sense-organs, the mind, feelings, and cognitions ; 


and it ceases with the dawn of true knowledge of 'the causes of defects 
Le. of all objects of cognition, viz. body, 


apprehension, mind, activity, defects, 


are called 't f K 
he causes of defects , because these are what form the subject’ 


of wrong noti 

Hoes 1 NI Consequently, when the true knowledge of these appears 

Uis 3 e ‘notion of I' with regard to them ; and there is a cessation 
pain, which is followed by the cessation of birth 


E à 3 AG 
followed by th : ny , Which in its turn 
BP Rm n pude of S ON ; this again is followed by the cessation 

2 o the c 1 M : i 
leads to moksa. essation of wrong notion ; and this finally 


sense-organs, perceptible things: 
rebirth, fruition, and pain. These 


* Those interested in further discussi 
H = i 
fudion Thought and (he Tat annhe aps shold read the Nyāyavārttika, translated iP es 


; and also the Nwawa- aiiali 
yaya-kusumanjal. 
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RELIGION OF THE NYAYA AND VAISESIKA 
VAISESIKA CONCEPTION OF GOD 
R God is the creator and controller of all things. He possesses innate 
intuition embracing all things. Being omniscient, He can have no 
illusions ; free from illusions, He can have no attachment or aversion ; free 
from these, He can have no activities, hence no dharma (righteousness) or 
adharma (unrighteousness). The process of creation by this God is as 
follows: For the sake of making the beings experience the fruits of the 
actions of their past lives, there arises in the mind of God a desire for 
creating the world over again, after the periodic dissolution that was 
broughe: about by God's desire to reabsorb the whole creation. within 
Himself in order to provide rest for all living beings wearied by their 
wanderings. When this desire for creating things appears in God, it sets 
in motion all the potential tendencies and forces in all the Jivas, which, 
Operating upon the various atoms, lead to the formation of things suited 
to the experiences of the Jivas going to function during the coming cycle. 
There is only one God, ever free from all limitations. 
VAISESIKA CONCEPTION OF RULES OF LIFE AND CONDUCT 

. Dharma is that quality in man which is conducive to happiness and 
pininately to moksa. The qualities conducive to dharma are faith, harm- 
Enn benevolence, tini Sr gu 
m E ust, purity of in entions, : a REA xn 
ar y, devotion to God, fasting, and alertness. ese are CO 5 
life. Then there are specific qualities prescribed for d castes = 
a diee Here come in all the varna-dharmas and ern ipd " e 
3 a of mind and soul, aided by all these qualities and ept n without 
ay SIDE for visible results and with the purest of motives, brings about 

tarma, 
T So long as man has not attained the true knowledge of things, and 
ence is still under the influence of affection and aversion, if he does a 


p deed, he is born in the celestial regions in a body suited ee ES 
Uber E of pleasures resulting from his past ipea a n ^ E 
n hand, if he does an unrighteous deed, he is born in the ower regions, 

Pped with a body suited to the experiencing of pain resulting from his 


Pas : 
t unrighteous action. In due course, the man comes to be reborn on 


Cart Í f i 
h, where also his birth and life are determined by his past righteous 


hey, righteous deeds, "Thus man passes. through. the Le divine, 
d Len and animal existences again and again. This is what constitutes 
heel of bondage. : 
k When a man with duc knowledge and intelligence performs righteous 
Without any selfish motives, he comes to be born in a pure family and 
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within holy surroundings. Thus circumstanced, he comes to be seized with 
a longing for learning the means of removing the triad of pain inseparable 
from birth and rebirth. With this end in view, he has recourse to a teacher 
and obtains from him that true knowledge of things which entirely removes 
his ignorance ; after this, through dispassion, he becomes free from all 
attachment and aversion and other feelings. Freedom from these leads to 
the cessation of all forces of dharma or adharma, the cause of birth and 
rebirth. All his acts henceforth tend towards peace and calm, contentment 
and disregard for the body. Finally, he attains the highest degree of bliss 
and peaceful contentment as the culmination of his dharma, whereupon 
this dharma also ceases; and when his present body falls off, there is no 


further body for him. This cessation of equipment with bodies and organs 
constitutes what is called’ moksa (final deliverance). 
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29 
NATURE OF THE SOUL 


O: all the subjects of philosophical discourse that have coloured the 
t cultural life of India from the earliest stages of her history, that of 
E = occupies the most prominent ‘place. Political organizations, 
EE beg M es, social institutions, and religious rites and observarices have 
kis soh signi by the attitudes the Indian people have assumed to 
Bum “ef reme pr oblem in the successive phases of their long history. Every 
im ia " in the conception of the soul has been reflected in the cultural 
beliet: pue which in its turn has called forth modification in older 
ister + : hus it would be scarcely an exaggeration to say that the cultural 
Pair of India is the history of the influence the problem of the soul has 
sed upon the diverse aspects of her complex civilization through the 
centuries, 
TM a richness of the Indian speculation on 
dios arl e persistent belief that a correct knowl 
ordin m for the evils and sufferings incidenta n c 
dus w edge accordingly came to occupy the highest place in the hier- 
y of man’s duties and obligations. This has induced discussions which, 
: came to acquire a pro- 
Bressively rich and systematic character, till they reached a position that 
cba, be considered to be a remarkable achievement in p 
5s cha more surprising is that this position 
y as the age of the Upanisads. 


the soul has no doubt been 
ledge of the Atman provides 
1 to human existence ; 


DEVELOPMENT OF THE IDEA 

of I d eeu therefore be wrong to suppose that the chronological history 
» 3 ian speculations on the Atman has always corresponded to the stages 
n Progressively perfect analysis. On the contrary, the fact seems to 7 
stan Pg of the post-Upanisadic developments, when judged by s 
3-she s of logical correctitude, were symbolic ofa retrograde process an 
of enemy decline. This was inevitable. Truth is as much a concern 
fü 2 who discovers and transmits it, as of him who receives it; and the 
aos AUDUE thing is that men differ profoundly in their capacity to 

e what has been discovered by a philosopher of genume insight. 
€ profounder an analysis, the deeper is the insight it needs for its 
rect appreciation. Thus it came about that a backward movement in 
* speculations on the Atman set in even during what is generally known 
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1S; t thi t D ri 2 e belief 
€ wa i ted by the 
y d assum tion, promp (Dy 
S; to sa el ast, an unwarrante E 


on that very account be ee 
age. When we disabuse ine 
nisadic speculations appeat x 
isdom that bears evidence to the 


It myst have 


the method of subjective 
In pursuance of the M 
Cy of human nature, the first impulse of man, when m 
i » IS to seek reality in the world ye 
€ problem of explanation is that of discovering unity bie i 
i What is that out of which the wor t 
which it returns? Thought moves 2 


ent Greece, soigh 
bout the pamen 
ccording to some, what. 
(Br. U., V.5.1) ; others 
Similarly, being. e 
ternatively taken to be the firs 


e 
€ was apparently no way out of thes 
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speculations, and philosophy came to be a cockpit of conflicting theories. 
A deeper analysis of experience found the old cosmogonic approach unsatis. 
factory. The next forward step was therefore taken when the method of 
subjective analysis was undertaken. Instead of seeking reality in the world 
of objects the philosophers now looked into themselves in search of a 
Principle that would offer a sure foundation for philosophical knowledge. 

As soon as the method of approach was changed, it brought with it 
the conviction that the only way of eliminating the chances of dogmatic 
assertions in philosophy must lie in self-knowledge ; the self provides a. 
Principle which is so irrepressible that its reality is reasserted in the very 
act of doubting or denying. - Metaphysics therefore should get its clue, 
poe from the world of objects, but from the granite certainty of one’s own 
€xistence. The most fundamental question thenceforth was not of the 
origin of the world, but that of a correct apprehension of the essential 
Nature of the self whose reality defies all doubts and the exigencies of 
demonstration or refutation. Thus the problem of self forced itself to the 
foreground of metaphysics and” became the .philosophical problem par 
excellence, 


THREE STAGES OF UPANISADIC SPECULATION 


A great obstacle before the modern student in the way of a correct 
“ppreciation of the earliest metaphysics of India, particularly of the changed 
Perspective brought about by the replacement of the objective by the 
Subjective attitude, lies in the vast interval that separates our age from 
that of the Upanisads. It has been remarked by T. H. Green that each 
8eneration requires the questions of philosophy to be put to it in its own 
language, and, unless they are so put, it will not be at the pains of under- 
Standing them. If the difficulty of understanding a philosophy is so great 
after the lapse of a generation only, it is likely to be immeasurably greater 
dm the distance is of several centuries. The language along with the 

nged tradition not only renders the earlier analysis difficult, but, in the 
ae of a correct comprehension of its value, it encourages fruitless 

‘mpts at innovation, leading to the illusion of an infinite progress 1n 
Philosophy, Some of the observations on the Upanisadic speculations have 
à on due to this linguistic obstacle. To a sympathetic interpreter, refusing 
in: iue to the difficulties, it would be evident that the Upanisadic teachings 
sive Pect of the Atman represent three well-defined stagés in the progres- 
trig; ovement of thought. They corresponded respectively to the doc- 
; S that characterized the Atman- as a ‘thing’, those that looked upon 
as the ‘knower’, and those that regarded it as the supra-relational con 
Ous principle. For convenience of reference they may respectively be 
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called the psychological, the epistemological, and the transcendental 
theories. 


THE PSYCHOLOGICAL LEVEL 


Nothing seems more obvious to our ordinary thought than the psycho- 
logical theory which* regards the Atman as a ‘thing’ alongside of other 
things, and knowledge as a relation of compresence. The self from this 
standpoint is on a level and co-ordinate ‘with any other thing existing in 
the world, possessing a definite nature by which it may be recognized as 
distinct from other things. It may be then identified with any of the 
things suggested by the exigencies of the situation or the individual 
temperament of the philosopher. Thus in the Brhadaranyaka Upanisad 
the Atman is defined as speech, breath, eye, ear, manas, or heart, each of 
which is rejected by Yajfiavalkya as inadequate and false. Similarly, the 
Socratic method of instruction adopted by Sanatkumara in the Chandogya 
ada through several stages of imperfect 
ation in the Taittiriya Upanisad signifies 
hinkers to the all-too-common tendency of 
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falling short of the final ground in which is rooted the world of finite things. 
Every finite object implies duality and is consequently called alpa, while 
the Infinite in which it is grounded is beyond all dualistic categories. The 
Bhüman is that in which nothing different from itself is seen, heard, or 
known. Being the ground of all that exists, it is not itself grounded in a 
principle that might transcend it ; and in this sense it is grounded in its 
own richness (sve mahimni). ‘To put it in the words of modern philosophy, 
the Infinite is the ultimate condition or presupposition of the finite entities 
or the universal ground of the finite individuals. This profound concep- 
tion of the Infinite resting on its own glory or richness needs a few words 
of comment. Finite objects are determined by one another ; it is through 
‘this mutual determination that each is invested with meaning. The notion 
of cow, to take the example given in the dialogue, becomes significant only 
as contrasted with the notion of horse, each contributing to the meaning 
of the other. In this sense every definite content of thought needs some- 
thing other than itself from which it is distinguished. In other words, a 
definite object of thought exists and maintains its individuality with the 
help of its ‘other’, which, consequently, may be characterized as its support. 
That is why it is said that anyo hi anyasmin pratisthitah (one thing is 
8rounded in another). But the Infinite which has nothing outside itself 
Cannot seek its support in something other than itself; it is therefore 
Causa Su? or a self-maintaining principle: While all finite things are rooted 
In the Infinite, the latter has nothing in which it itself may be rooted ; 
IC is, in other words, the ultimate support (asraya) or presupposition of all 
that. exists, The famous principle of determinatio est negatio, which no 
doubt is universally true of the finite objects of thought, cannot therefore 

apply to the infinite principle. 

THE SELF AS THE BASIS OF KNOWLEDGE 
P The next step in the analysis of the Infinite, as envisaged in the same 
dialogue, is intended to remove the possibility of confusing the Infinite 
With anything different from the self. The knowing self, in the strictly 
“Pistemological sense, has nothing outside of itself ; I am the presupposition 
of all that exists for me, and except in relation to my knowledge the world 
would be as good as nothing for me. All distinctions that I might make 
"ia objects and objects must be within my knowledge, and it would 
erefore be impossible for me to distinguish something that I know and 
Es other thing that I do not know. I am in this sense the universal or 
ide mine nach tt Dy Neer uin 
. n other words, everything that exists 10 A ct 
om Something else, can be so distinguished only because both fall within 
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» am the ultimate presuppo: 
sition of all objects. So far as my world is concerned I'am therefore a 


self-supporting or self-maintaining principle. In the language of the 
Upanisad, that which is below and above, which is in front and on the 
back, which is to the south and to the north, may be represented either 
in terms of the individual self (ahankaradesa eva) or in terms of the 
universal Atman (atmadeáa eva). The implication is that no knowledge is 
Possible except on the basis of an infinite, universal, conscious principle. 
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The real problem of the self in the history of Western thought was 
brought to the forefront of philosophy by Kant’s analysis of knowledge. 
By a scathing ‘criticism of rational psychology, Kant, in opposition to his 
predecessors, struck at the root of man’s inherent tendency to misapply to 
the transcendental self the categories that are valid in the sphere of objects. 
The visayin (subject), being. the universal pre-condition of the visaya 
(object), must repel the categories of object. Herein lies the mistake of 
rational psychology which applies the phenomenal categories to the 
‘I think’, and thus, through a sort of illusion, makes the eternal ‘visayin’ 
co-ordinate with the visaya, by superimposing the conditions of the latter 
upon the former. While, however, extricating himself from the disastrous 
error of misapplying the categories to the transcendental self, Kant drifted 
into the equally disastrous position of the Sünyavada. The eternal subject 
was reduced to a mere naught, empty of all content. Kant was thus caught 
on the horns of a dilemma. The ‘I think’, being the transcendental 
condition of experience, cannot be denied while the objects are affirmed ; 
yet, on the other hand, it repels all the categories by means of which any- 
thing is capable of being a content of knowledge, and thus threatens to 
reduce itself to a contentless*abstraction. Thus the problem bequeathed 
by Kant was that of avoiding adhyasa (superimposition) without falling into 
Siinyavada. 4 

The immediate task of the subsequent idealists therefore was to’ 
discover the way of saving the epistemological theory of Atman from the 
predicament into which Kant's analysis had forced it. It was never doubted 
by them that Kant had once for all killed the psychological theory ; but 
while escaping from the horn of the psychological analysis, He was thrown 
on the other horn of the dilemma, namely, agnosticism. This made 
peremptory the need for a further analysis of the Atman and for reaching 
a higher synthesis that, while eliminating adhyāsa, will not degenerate’ into 


'Sünyavàda. The required synthesis, as effected by the post-Kantian 


idealists, put briefly, was reached by a criticism of the claim of the principle 
law of intelligence, a claim 


of abstract identity to represent the highest 
that remained unchallenged since the time of Aristotle. The only way 
out of the agnostic inconvenience was therefore supposed to lie in a fresh’ 
interpretation of the ultimate principle of thought by replacing the abstract’ 
law of identity by that of identity-in-difference. It is true that whatever 
has a meaning must have a nature of its own distinguishable from every 
other object of thought—it must maintain its identity in different 'and 
varied contexts. But, it was contended, this is only one aspect of the whólé 
truth. What, however, it fails to emphasize is the complementary aspect of 
the truth that the identity of every significant concept is maintained in and 
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through its difference from other concepts. Take any object of pu 
in its atomic self-seclusion, and it will be found that as the process o 
abstraction proceeds further and further, the concept 
approach to a mere $ünya, completely Eibprr of content. therefor 
in and through its difference that every significant concept maintains as 
identity. Neither bare identity nor mere difference 1s capable of in- 
vesting a concept with meaning. It was therefore no wonder that Kant 


was led to Sünyavada owing to his failure to see the mediated nature of 
self-consciousness. 
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in which is rooted the entire world of plurality. If none can deny his own 
existence, a careful analysis of this irrepressibility of the self will show 
that none can deny the Atman, which is at the foundation of the world. 

The ontological status of the Atman is accordingly to be discovered 
through an epistemological analysis leading ultimately to the conclusion 
that there can be no knowledge without the presence in the knower of an 
infinite conscious principle that, though itself the presupposition of all 
distinctions, has no distinction within it. That there are apparently in- 
soluble difficulties ‘in this transition from the epistemological to the 
transcendental doctrine of the self has never been denied ; and therefore 
there is no wonder that even among the Upanisadic thinkers, only a few 
succeeded in stepping beyond the frontiers of the epistemological doctrine. 
These difficulties are all resolvable into the apparent impossibility of 
establishing the reality of a supra-relational principle in view of the in- 
extricably relational or discursive nature of thought. This being through 
and through relational; the supra-relational principle, when brought before 
the bar of thought, must inevitably shrink into a mere Sunya. Yet, the 
reality of an infinite conscious principle lying beyond thought and speech 
is brought home to us by an inexorable logic. 


THE SUBJECT-OBJECT RELATION IN KNOWLEDGE 

That ‘I know’ is the ultimate presupposition of all knowledge has been 
a recognized tenet of idealism since Kant's analysis of the transcendental 
principles of knowledge: Pursuing the same line of analysis, it may be said 
that it is only in so far as I know ‘a’ and I know 'b', that I can ever know 
the difference between ‘a’ and ‘b’. If ‘a’ had been within my knowledge 
and ‘b’ outside my knowledge, I could never know that one is different from 
the other. Similarly my knowledge of any other relation implies that 
‘I know’ is the pre-condition of the terms between which the relation 
obtains. Thus all relations, including the relation of difference, must 
presuppose the ‘I know’. And it is a further consequence of this that the 
'l' of the ‘I know’ cannot be strictly represented as different from, or 
related with, the entities that are themselves known as different from, or 
related with, one another. In other words, the knowledge of relation, and 
so of difference, would be impossible if the 'I' had been supposed to be 
itself a term of the relation. It is only against the background of the 
‘I know’ that any relation has its meaning. The inevitable conclusion to 
which such considerations point is that the background or support of all 
relations, though something positive, falls beyond the relations, and, as 
such, cannot be conditioned or supported by anything different from itself, 
What is presupposed by all distinctions cannot itself be known through 
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that self-consciousness, when taken strictly, cannot be a mediated conscious- 
ness, or that the knowledge of the self is not a relational or conceptual 
knowledge. It is, on the contrary, an absolutely immediate consciousness 
which cannot be thrust into the mechanism of relational apprehension. It 
is something like the ‘experienced ‘experiencing’ as put by some of the 
contemporary thinkers, or the ‘non-objectifying experience’ as it figures in 
the epistemological analysis of some philosophers of the recent past. 

It may now be comparatively easy to appreciate the view of the’ 
Upanisadic idealists and their insistence on the much-misunderstood 
negative method of knowing the Atman, as ‘not this’ and ‘not that’, They 
were fully convinced of the fact that the only way of knowing ‘this’ is to 
limit it by ‘that’. Every finite thing, in other words, must necessarily be 
known through its distinction from what transcends it. But this method 
of knowledge is inapplicable to the all-inclusive Atman beyond which there 
is nothing. The Atman, in other words, is the unconditioned ground of 
all finite entities. Being the sarva-vikalpaspada (ground of all distinctions),. 
Brahman cannot be known in the ordinary way which implies identification 
through distinction. “This is, again, another way of saying that the 
characters by which one finite thing is distinguished from another is in- 
applicable to the basic principle of all distinctions. The world of plurality 
is Gtmamaya in the sense that nothing can ever be known except on the 
presupposed reality of the Atman that defies the conditions under which 
the world is known. This technical meaning of @tmamayatva is explained 
by the later Vedantins as ‘Yatsvariipavyatirekena agrahanam yasya tasya 
tadatmatvam’ (that peculiar character without which a thing cannot be 
grasped or known is its nature). Hence, again, Atman js a non-object 
(avisaya) ; every object of knowledge has to be known as a definite this, 
but Brahman cannot be known in this way. That is why it is repeatedly 
urged that none can see the seer of sight or the knower of knowledge— 
‘Na drsterdrastaram pasyeh’ étc. (Br. U., 1114.2). Such apparently paradox- 
ical statements with which the Upanisads are replete are all intended to 
signify that discursive knowledge, which is universally applicable in the field 
of finite things, is absolutely inapplicable to the non-discursive foundational 
principle supporting the world of plurality. . 

This, briefly put, is the Upanisadic solution of the very difficult 
problem of soul which Kant bequeathed to those who came after him, 
ding adhyasa without falling into Sinyavada. 
The majority of the theories of Atman that have made their appearance in 
the history of Indian or Western philosophy have either succumbed to man’s 
inherent tendency to objectify what is.essentially unobjectifiable, or have 
drifted towards some type of agnosticism. The former alternative has 
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encouraged the democratic conception of the universe in which the Atman, 
as aptly put by S. Alexander, has no privileged place. The latter alter- 
native, on the other hand, has led to the self-refutation of denying the 
reality of what withstands all doubt. Modern idealism and the ancient 
idealism of the Upanisads, accordingly, represent two classical attempts 
at steering clear of the mistakes arising out of these two extreme attitudes. 
Both schools of idealism agree that the real problem of self will defy 
solution as,long as the Atman is regarded to be only one thing in the 
midst of other things, or even as a primus inter pares. While agreeing 
so far in the rejection of the purely objectivist doctrines, they differ from 
each other profoundly in their respective constructive suggestions. The 
modern idealists have persistently suspected the wisdom of transgressing 
the limits of epistemological analysis, because in their opinion this would 
inevitably lead to agnosticism. The self is a subject presupposed by all 
objects ; and yet a self-conscious principle must reconcile the opposition 
.of subject to object without reducing the one to the other. 
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thrown into prominence by Kant’s analysis of knowledge discussed 
above. 

From this contrast of the modern with the ancient solution of the 
problem of self follow certain results of paramount importance for epis- 
temology and metaphysics. If the contention of the Indian idealists be. 
‘true, idealistic metaphysics must be reconstructed on the basis of the recog- 
nition of the indefinable, yet undeniable, conscious principle that does 
not owe its meaning to mediation. The process of mediation, no doubt, 
is the universal condition of all finite existence ; but the infinite conscious- 
ness provides a clear exception to the rule that mediation and meaning 
are inseparable. The principle of identity in and through difference 
represents, no doubt, a valuable improvement upon the law of abstract 
identity ; and the modern idealists, in emancipating thought from the age- 
long fallacy of bare identity, have done an invaluable service to the ‘cause 
of sound philosophy. But it must not be forgotten that a principle that 
is universally applicable within a limited sphere loses its value and useful- 
ness when accepted as a universal principle of unlimited application. 
Difference in some form or other must enter into the life of an intelligible 
identity which on that account implies limitation by what transcends it. 
Such an identity therefore is valid within the field of finite entities ; and 
this may be shown to be true even in the case of a self-determining 
principle. In other words, a self-determining principle, such as a concrete 
universal, must have internal differences through which it maintains its 
identity. It ought to be evident from this that the category of self- 
determination is inapplicable to what is the logical basis of all difference, 
the infinite conscious principle within which there is no difference. 


POST-UPANISADIC SPECULATIONS - 

peculations on the self, though influenced 
either positively or negatively by the rich heritage left by the ancient 
thinkers, explored several avenues of approach to the problem, some of 
which marked new departures in the method as well as the general outlook 
of philosophical “analysis. The tendency to rely on direct intuition 
or religious experience for reaching the deeper aspects of reality was 
gradually supplemented, and often replaced, by a growing emphasis upon 
an exclusively rational analysis and argumentative discussion. This was in 
a way inevitable, because every systematic growth of thought has to reckon 
with the intellectual milieu and fight its way to recognition as an indepen- 
dent philosophical position. Thus it happened that even the orthodox 
systems, in spite of their professed loyalty to the Vedic tradition and a conse- 
quent dislike of unaided reason, were compelled to define and clarify their 
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respective positions against thes rival systems that were growing along with 
them. This committed the philosophers to a rational defence of what was 
yet acknowledged to have its final support in the unquestionable authority 
of the Upanisads. The clear implication of this scholastic endeavour to 
reconcile reason with authority was that the latter was not only rationally 
defensible, but needed reason’s assistance for making its voice distinctly 
audible even within the narrow circle of orthodoxy. Whenever a partic- 
ular issue was at stake it was not so much the scriptural statements that 
acted as an arbiter as the preconceived idea of the system that dictated 
the particular interpretation of the Scripture. And then the choicest 
dialectical weapons were brought into play in defence of the idea; and 
consequently the repeated professions of allegiance to the Upanisads 


assumed the appearance of little more than lip-service to a tradition that 
was crumbling under the pressure of confl 
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conditions of discursive knowledge or discursive thought that understands 
everything by distinguishing it from other things by means of the character 
that the latter do not possess. It is therefore natural, while the postulate 
remains unchallenged, to regard the self as something possessing a peculiar 
character that distinguishes it from the not-self ; and the self is then con- 
ceived as a substance with knowledge or consciousness as its peculiar 
quality. A-large number of respectable theories of the self, in Indian and 
Western philosophical systems, have been developed in conformity with 
the requirements of discursive thought, and they are still popular. 

Once we have taken this important step, a theory of the self may 
develop on one of two distinct lines according as knowledge is regarded as 
an inseparable or a separable attribute of the soul-substance. In the latter 
case, knowledge or consciousness reduces itself to a mere accidental or 
adventitious quality occasionally produced in the soul, which in between 
the intervals of consciousness is essentially unconscious. This position, 
again, contains, in a state of unstable equilibrium, the germs of materialism 
as well as what is generally known as spiritualism, as is to be found in 
Locke and the Nyaya-Vaisesika. A substance that is essentially unconscious 
may easily be identified with matter; and when this identification is 
complete, consciousness becomes a by-product of matter or an epiphe- 
nomenon in the strict sense of the term. When, on the other hand, the 
identification of the soul with a bit of matter is rejected as paradoxical 
and outrageous, while still adhering to the theory of consciousness as a 
quality as in Descartes and Jainism, we get a theory according to which 
consciousness is an inseparable quality of the soul, so that the soul is taken 
to be conscious evén in the intervals of apparent unconsciousness, such as 
sleep and swoon. The soul, according to this position, can never remain 
unconscious without forfeiting its claim to be a spiritual substance ; thus 
while avoiding the apparent paradox of identifying the soul with matter, 
it is driven to the equally paradoxical admission that the soul thinks or is 
conscious even when there is apparently a total suspension of consciousness 


as in sound, dreamless slumber. 


THE SELF AS AN OBJECT OF PROOF 
Now, as to the theory of the unconscious soul as developed by the 
Nyaya-Vaigesika school. It is an ultimate postulate of the Nyaya thinkers 
that whatever is real must be capable of being proved, and so what cannot 
be proved is a mere nonentity. A second postulate that is equally vital 
to the Nyaya analysis lies in the assertion that whatever is real must possess 
certain attributes ; mere existence without character is as inconceivable as 
‘character that does not characterize something. In conformity with these 
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postulates they insist that the self, if it has to be taken as real at all, must 
be an object of proof for which it must be a ‘that’ and a ‘what’, i.e. it must 
have an existence and a character. Without going into further details we 
would be content in this short article to bring into prominence the per- 
plexities and quibblings that are directly born of the assumption that the 
self can be proved in the ordinary sense of the term, so that it is only one 
of the objects that stand in need of proof. 

Vatsyayana, for example, inquires how the self as Atman, that must 
be accepted as the logical presupposition of the process of proof, can itself 
be turned into an object of proof, how the pramaty may be taken to be 
a prameya. Apparently, the question is insoluble within the postulates 
of the Nyaya philosophy ; and it must either be admitted that the process 
of proving implies the existence of the prover just as doubt implies the 
existence of the doubter, as Descartes said, or that every attempt to 
know the knower would inevitably lead to argument in a circle; as was 
seen by Kant. But Vatsyayana, instead of following any of these courses, 
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to the grammatical structure of language ; and if every form of linguistic 
expression is taken to correspond to the form of reality, the problem of 
knowing the self would not present itself as a problem at all. ‘I am stout’ 
or ‘I am not stout’ does not amount to the knowledge of myself; and, 
if so, there is no earthly reason why ‘I am happy’ should be taken to solve 
the problem of self-knowledge. The inherent paradox in such an 
uncritical acceptance of the identity of the linguistic form with the form 
of reality shows itself when, instead of saying ‘I know myself as un- 
happy’, a person says that he does not know himself to be happy. The 
former expression as little justifies the opinion that the self knows itself 
as existing in reality as the latter would warrant the conclusion that the 
self does not exist. 

It is significant that Vacaspati, the distinguished exponent of the 
different systems, who possessed the wonderful capacity of entering into 
the spirit of each school of philosophy, remarked that the Nyaya analysis, 
when carefully examined, did not favour the doctrine that the self was 
literally an object of knowledge or jfieya. What Uddyotakara also implied 
was not the identity of the knower:and the known ; it was only through a 
sort of linguistic licence that the self, which is in reality the principle of 
revelation, was said to be the object of knowledge (tatra vivaksaya 
jfieyatoabhidhanam). In reality, however, Vacaspati insists, happiness and 
misery that are the qualities of the self are the objects of knowledge and 
not the self itself. It is evident, then, that Vacaspati and Uddyotakara, as 
interpreted by him, were against the ordinary interpretation of the Nyaya 
analysis of such experiences as ‘ʻI am happy’ and ‘I am unhappy’; and this 
implied that the self, when taken strictly, could not be proved in the 
sense in which proof necessarily implies objectification of what is proved. 
To put it plainly, the self or Atman being the pre-established reality of 
all doubt and refutation, proof and disproof, the attempt to prove it 
through perception or inference would be a paradoxical undertaking. 

In the history of Western philosophy the false assumption that the 
self, like all other things, must be known through ‘experience’ led to 
perplexing quandaries in pre-Kantian empiricism ; and it is Hume who 
drew the logical conclusion that what the philosophers called the self was 
nothing more than a bundle of ‘perceptions’ that were in constant flux. In 
a similar spirit the Buddhists insisted that the so-called self was but the 
common name for the flux of ideas or vijfiüna-santàna. The denial ‘of a 
permanent principle, in both these cases, was the inevitable consequence 
‘of the uncritical assumption that the self, if it is to be proved at all, must 
be proved in the same way in which every other thing is demonstrated ; 
the assumption, to put it in another form, confuses proof with presupposition 
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and implies that what is presupposed by proof must itself be subjected to 
proof, the pramatr must also be a prameya. It is as little realized by the 
modern empiricists as by the Indian empiricists of old that the presupposed 
principles of knowledge being the logical implicates of all proof, it iv 
impossible as well as misleading to attempt their logical justification. The 
self, when taken in the strict sense of a knower, is therefore beyond the 
region of proof (pramana-nirapeksa) and the basis (asraya) of all proof and 
disproof. In the language of the Advaita Vedanta, the self is svayamsiddha 
as distinct from paratahsiddha. It is, however, important to note here that 
the assertion that the self is beyond proof and disproof is not to reduce 
it to a mere assumption, because an assumption, like a working hypothesis 
or postulate, does not exclude the possibility of its rejection at a future stage 
of investigation ; a svayarisiddha principle, on the contrary, is irrepressible 


in the sense that in doubting or refuting its reality one has to accept it at 
every stage of investigation. 


THE SELF AS TRANSCENDENTAL REALITY 
Allied with the assumption that the self is a prameya, which the Nyaya 
philosophy along with some other systems accepts as an indubitable truth, 
there is another that is equally fundamental to its realistic and psychological 


outlook, namely, that all that exists must possess such characters a 


Wie . ‘ mey 
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i so that each may be conceived as 
different from the rest. Under the influence, and considered in the light, 
of this assumption, the self is taken to be 
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the belief in a permanent unchanging principle, must have realized the 
utter futility of defending the Upanisadic faith while leaving unchallenged 
the basic postulate that whatever is real must possess a character, as was 
evident from the way in which the different systems sought to criticize 
Buddhism. He therefore brought to prominence and developed the 
transcendental approach to the problem of reality as was suggested by the 
Upanisads, and believed that this alone held the key to a metaphysical 
position that would avoid the shortcomings of substantialism on the one 
hand, and those of the theory of universal becoming on the other. The 
Atman therefore is neither a substance underlying the changing states of 
consciousness, nor is it a mere stream of consciousness. It is the indefinable 
yet suayamsiddha and svaprakasa principle, or an eternal conscious principle 


in which existence is knowledge and knowledge is existence, and to which 


such objectivistic principles as space, time, and causality are inapplicable. 
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NATURE OF THE PHYSICAL WORLD 


HE physical universe was early recognized in India, as in -other e 

of the world, as a philosophical problem both of epistemology and o 
ontology. How we know the physical world, whether directly or indirectly, 
was a point of discussion, for instance, in the Buddhistic schools. Percep- 
tion was universally acknowledged to be a source of knowledge, though 
there was difference of opinion regarding other sources, such as inference, 
analogy, verbal testimony, etc. and also regarding the objects that are 
perceived and the elements that enter into perceptual experience. 


VARIETY OF SPECULATIONS 
Naturally therefore, a variety of speculations, 


their respective ontological positions, arose in the different philosophical 
schools. There was, for example, the major que: 


stion whether the physical 
universe was real. Tivo extreme views on this subject are represented by 
the Carvaka and the Advaita Vedanta. 

The Carvakas are of opinion that matter alone is real, and that what 
we call mind or consciousness is nothing but a property of matter generated 
under certain conditions, just as grains of rice acquire by fermentation the 
power of intoxication. Not believing in any transcendental world, 
religion, or morality, the Carvakas think that the body is the sole 
reality, and consciousness ceases with the dissolution of the body into its 
constituent elements. At the other extreme stands the Advaita Vedanta 
with its view that the physical world has only an illusory reality produced 
by the false projection of Maya. The extreme Advaitin rejects all 
explanations except th sory projection guaranteeing no sub- 
stantiality, 8; to the physical world. A modified 
form of idealism is to be found in the Yogacira system of Buddhism where 
the physical universe is regarded as 


in consonance with 


| hare’s horn’ or the ‘sky flower’. For 
all practical purposes, the world is r 


reality; and though in an ultimate reference everything is void, yet, 
compared with the physical Drojectio ; 
vijfiüna) is relatively more rcal. An 


is Drsti-srsti-vada, the theory that holds that the esse 
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individual percipients. In between these extremes, we have any number 
of theories acknowledging in varying degrees and senses the reality of the 
physical world. 


THE SAMKHYA-YOGA VIEW 


The Sámkhya-Yoga believes that Prakrti or primordial nature is as 
real as Purusa ; but while the unmanifested (avyakta) Prakrti is real as an 
ultimate principle, the same cannot be said of its. manifestations (vyakia). 
They pass away for individual Purusas with the dawn of the discriminative 
knowledge that the soul and the embodied self are not identical. But 
even though phenomena are unreal, Prakrti as such is real; and when 
the process of manifestation, starting with mahat or buddhi and ending 
in the two parallel series with mahabhütas and indriyas, terminates, there 
continues to be a process of multiplication of the constituent elements 
(gunas) inside the primordial Prakrti. The Samkhya view therefore makes 
a distinction between two orders of reality in the physical universe, namely, 
in the manifest and in the unmanifest condition. The visible world is 
thought of as a product of five gross elements, viz. earth, water, fire, air, 
and ether (ākāśa), but in the unmanifest Prakrti the gross and subtle 
elements cease to exist, and we have to think only of their strands, sativa, 
rajas, and tamas, as constituting its nature. It is obvious that the Samkhya- 
Yoga was primarily interested in the different aspects in which nature 
appears to us, namely, illuminating, active, and stupefying, and that, 
obviously, this triple aspect was arrived at by a consideration of the ways 
in which the world of manifestations shows itself. For, according to this 
particular school, the effect is practically identical with the cause; and 
unless these three aspects were really present in the original Prakrti, they 
could not have found a place in the manifested universe. This Samkhya 
view finds a modified expression in the Caraka Samhita where a medley 
of categories combining the Nyaya-Vaisesika and Samkhya conceptions is 
to be found. In Kashmir $aiyism also the Samkhya categories, mixed 
with theistic elements, make their appearance. à i 


THE VEDANTIC VIEW 

In the Vedantic schools, however, the major inquiry is about the 
relation between Brahman and the universe ; and consequently the nature 
of the physical world is seen from a theistic or pantheistic angle. While 
some are willing to accord a kind of ontological reality to the physical 
world in so far as it represents the transformation of Brahman Itself, 
others regard it, as representing the body of Brahman, that is, the physical 
aspect or quality of the ultimate n Nature, according to the latter 
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view, represents the unconscious extension aspect of Brahman, just as the Jiva 
represents the consciousness aspect. The Vedantic dualists, not satisfied 
with this position, further postulate a fivefold distinction of God and 
matter, God, and soul, soul and soul, matter and soul, and matter and 
matter (bhedapaficaka). In this system therefore, barring the dependence 
of the universe on God, the existence of the physical world could be 
regarded as real. Apart from their initial divergence on the problem of 
the origin of the universe out of Brahman, the Vedantic schools, in dealing 
with the physical world in a practical manner, admit the combination of 
different elements as producing the protean forms in which nature makes 
its appearance. Thus even in the Advaita Vedanta we meet with the 
theory of paficikarana (combining the five), according to which the five 
elements mix in different. proportions, to produce the bhütas (gross 
elements). Other philosophical schools in their treatment of real things 
(bhava padartha) include four or five of these physical elements, though 
arme a mend icr Tea he substances are perceptible 
do deid Stenting Wr m a vergence of opinion regard- 
which is responsible for ge 7 Ga » Resident in ratesins things 
manifesting their characteristic qualities. 


THE NYAYA-VAISESIKA VIEW OF ELEMENTS 


Our major field of discussion regarding the physical universe is, how- 


necessary to i t » even though it might be 
á ry to assume Or infer certain transcendental ah 5 em 
eserts of the self) in order to ¢ conditions (e.g. the 


the atoms, the Nyaya-Vaigesika bro 
and non-self (acetana). The latte 


extra-mental realities. 


reality in the objective world. 


i in a certain i 
sequence. The external reality concerned, however, is ea ae 
p independent o 
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This experience of our life has remained unchallenged throughout the 
ages and is at the root of all our dealings with the objective world. The 
discussion on the nature of the physical world therefore is mainly based 
on the experience of our mental life (laukika-pratiti) and the usage of the 
objective world for practical purposes (lawkika-vyavahara). 

For the clear understanding of the nature of the physical world it is 
also very necessary to know something about the nature of its other aspect, 
the cetana (conscious) element. Neither of the two depends upon the 
other for its existence, but there does exist a peculiar relation between 
them in so far as the existence of the cetana element is manifested through 
the operation of the acetana aspect. Although these two are opposite 
entities, they co-operate in such a smooth manner that our life and our 
dealings with the world are harmonized. In between these two realities of 
opposite natures there exists an eternal and atomic inanimate element,’ 
called manas, which brings about a close connection between the two and 
helps the working of the physical world. Without manas it will not be 
possible to realize the aim of creation.? 

The constituents of the physical world are the eight forms of matter— 
five atomic and three ubiquitous in nature—and their qualities. Matter, 
in its atomic or discrete form, consists of (1) the four productive elements, 
called bhautika paramanus, which enter into the composition of the 
insensate world, and (2) the non-bhautika paramanu, called manas, which, 
conceived as an eternal substance and associated with the individual self 
(Jivatman), helps in the organization of the productive matter into struc- 
tures or physical organisms capable of experiencing pleasure and pain 
under the stress of moral necessity and retributive justice.^ The other 
form of matter, which is looked upon as a continuum, being substantive 
in character, is the eternal background of the creative process, namely, 
hala or time, and ākāśa or space, and of the relative position involved 
therein, namely, dis. All these, together with their qualities, form what is 
called the physical world. Besides, as has been mentioned above, there 
is the conscious element which is essential for the clear understanding 


of the nature of the physical world. 


ORIGIN OF THINGS AND THE PHYSICAL WORLD 


The physical world may be an object of immediate perception through 
the instrumentality of our external sense-organs where such cognition is 


1 Nyàya-Sütra, 111.2.59; Vaisesika-Sütra, VII.1.23. 
? Nyáya-Sütra, 111.2.59. 
3 Padartha-dharma-sangraha (Chowkhamba, 1923 Ed.). p. 36; Vyomavat?, p. 428; Kiranavali, 
p. 93. 
+ Nyàya-Sütra, 11.2.60. 
497 


THE CULTURAL HERITAGE OF INDIA 


possible, or else its notion may be arrived at through other means of right 
Cognition. When closely observed, it is found that every product of this 
objective world undergoes some change or other. Production and destruc- 
tion in some form are constantly taking place. Now, it is to be seen’ 
whether this change is in some regular order or not. This is 
which everyone has to face from his own angle of vision ; and 
the ages various views have been advanced on the Problem. So 


arata (Vanaparvan, XXX.28), 
uddhacarita (IX.53) there is a 


one Nirnimittavada w 
things are produced w 
Susruta, the Buddhacarita, 
view. Again, Gautama Says that, 


iew-point according to which 

The authors of the 
also refer to a similar 
me, everything of the 
destroyed, and there 
destruction (Nyaya- , 
another view accord- 


After a caret 
do believe in ius à AT of these views it is clear that some thinkers 
Ort of positive cau i 
not believe in any positive Cause y bile there ‘are others who do 


problem in its own Way, i 
be said to be 
(1) Relation between cause and i 

the two, (3) Production of pei D ane, s 


an effect o 
and eternal, or out of mere Void (4) 
Which was presen 


The following may 
ntroversy is based: 
Ut of somethi ; ieee ien 

Dg which is real, positive, 


a modification of that 


t in the Cause eye 
entirely di icd Sal operati is it 
Y different from Its cause, and as the effect has Hs tee k ce 

ce p 


to the causal Operation, is it 
a NeW creation? 
real and et i i and (5) The cau is 
ernal, while the effect is merely illusory pa Dies 3d aca [a 
. ors 
Li Sarirasthüna, I.11. 
$ Buddhacarita, IX.52. 
m Gomatasara, V.883. 


498 


NATURE OF THE P'IYSICAL WORLD ‘ 
the standpoints of the four main schools, namely, the Nyaya-Vaiásesika, the 
Sarhkhya, the Sankara Vedanta, and the Madhyamika school of Buddhism. 
These points of view are ordinarily called the Arambhavada, the Pari- 
namavada, the Vivartavada, and the Sinyavada respectively. Here in the 
present article we shall follow the theory of origination (Arambhavada) 
only, for it is this view-point alone which properly represents the nature 
of the physical world. 

According to the theory of origination, there is an absolute difference 
between a cause and its effect, and the effect is entirely a new and fresh 
production. But, in spite of this, both are mutually bound together by a 
mysterious tie of relation, so that as long as the effect lasts it inheres in its 
cause, and even when it does not exist, as for instance, before its produc- 
tion and after its destruction, its non-existence, in both states, technically 
called pragabhava and dhvamsabhava, is also attributed to the same cause. 
It is not possible to give any satisfactory reason for this. The upholders 
of this view attribute it to the very nature of cause and effect. They hold 
that the ultimate particles of the four productive elements are the ultimate 
cause of this world. These particles, through the operation of some conscious 
agency, combine together so as to form products, which are entirely new 
and which had no existence prior to their production. Nothing can cóme 
into existence without the operation of a cause ; and even in cases where 
no cause is obvious, it has to be assumed that the cause is hidden from 
Sight (adrs/a). In the case of animate beings, ordinarily called Jivatmans, 
the differences found in them are neither inherent in them nor are they 
due to mere chance. These also are due to some cause. In other words, 
every birth of every animate being necessitates the assumption of a cause 
that can be traced to its past life alone, and that life in turn depends upon 
a cause in another previous life, and so on. "This leads us to believe in 


the beginninglessness of this objective world. 


THE LAW OF KARMA AND DIVINE WILL 

Tracing the causality of the birth of an animate being we come to the 
law of Karma. In fact, the birth of an animate being and the creation of 
the physical world are so closely connected that it is essential to attribute 
the ultimate causality of the world to the same law of Karma. It is for 
the sake of providing animate beings with facilities to experience pleasure 
and pain that the inanimate objects of this universe have been created.’ In 
Other words, all the inorganic constituents of this world have been created 
Simply to meet the demands of the organic creation. What could have 


* Padartha-dharma-sangraha, pp. 135, 143. 
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been the aim of creation of the non-conscious objects except that the pi 
might experience pleasure and pain through them? sce À to the 
law of Karma, all actions, mental and physical, bear some fruit that rae 
be experienced by the doer himself. This experiencing of the results o 
deeds may be effected in one life or in many. But the doer cannot be 
freed from this until all the results of his actions are exhausted through 
experience. It is for providing facilities for the experiencing of these 
results that there exists the physical world with all its constituents. Every 
time a being takes birth, it comes to this world with a fresh impetus pro- 
vided by the results of its own deeds which accumulated in the past in di 
form of impressions (samskaras), also called adrsta, dharma-adharma, ox 
apürva. When that force with which the being started its fresh life be- 
comes exhausted, the physical organism dies only to recoup itself with 


fresh energy and a new organism in order to exhaust those results of the 
past deeds which are still left to be experienced. 
Jiva reaps the fruits of its ow 


creates for its future experienc 


It is not only that the 
n past deeds in a fresh birth, but it also 
€ fresh sets of impressions through the per- 
formance of fresh deeds according to the limited freedom which it has. In 
this way the cycle of births and deaths continues till eternity except in the 
case of those who realize the final emancipation (mukti). Similarly, all the 
organic productions individually undergo change, and a time comes when 
all these products, organic and inorganic, come to an end for some time 
in order to regain fresh energy out of the karmic forces of the past to enable 
them to function further. This period of universal dissolution is called 
‘cosmic Test (pralaya). During this period, all the products are reduced to 
led paramànus, which are regarded as eternal. 


al elements, such as manas, akasa, kala, dis, and 
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a way by the cumulative adrsía of the Jivas in imparting the productive 
motion to the paramünus. This is how causality leads to the production 
of motion at the beginning of a fresh creation." i 


CHARACTERISTICS OF FORMS OF MATTER 


Before we proceed further, it will not be out of place to mention cer- 
tain common characteristics of the forms of matter constituting the physical 
world and the special characteristics of the laws of causation and motion. 
Of the various properties of the forms of matter, the most important seem 
to be (i) inherent causality, that is, capacity for generating an effect with 
itself as its cause, (ii) an individual character in each of its ultimate forms 
which are eternal, and (iii) in its emergent aspect incapability of being 
destroyed, as an effect, by the cause concerned. Individually earth possesses 
motion which generates velocity (vega)," so that when any earthly object 
Moves, it continues to move only because of the velocity inherent in it, 
which helps the existence of motion in that object for a certain length of 
time according to the strength of the impetus imparted to that object. The 
velocity once generated in an earthly object produces a series of motions 
in succession until the. object stops due to gravity (gurutva).* By nature 
earth is solid, but under certain conditions when it comes in contact with 
heat and is reduced to paramanus, a certain attribute called liquidity is 
produced in it.? Water as a distinct entity possesses all the above-men- 
tioned qualities of earth except that it is not solid by nature and that 
liquidity is not conditional but natural to it. Tejas (heat, fire) also pos- 
sesses the above-mentioned attributes except gravity. It is due to the lack 
of gravity that tejas always moves upwards. Liquidity is not intrinsic in it.? 
Air possesses oblique or transversal. motion. * It does not possess gravity, 
and therefore it does not move downwards ; and consequently there is 
nothing to check its movement, which ever continues to get a fresh impetus 
from the velocity possessed by it." Of all the elements it is the swiftest. 

Coming to the ubiquitous forms of matter constituting the physical 
world, we should know that these are the forms which are inseparably 
connected with the objective world as the necessary conditions of the 
We know that, according to the theory of origination, 


Creative process. 
on of fresh products comes 


after the period of cosmic rest is over, a successi 


ha-dharma-sangraha, . 20 f. 
ed VIG Padabtha-dharma-sangraha, p. 136. 
: Padartha-dharma-sangraha, p. 133; Kiranavali, p. 37. 
ika-Sütra, 11.1.6,7; Padürtha-dharma-sangraha, p. 135. 
tha-dharma-sangraha, p- 134. 
sesika-Sütra, V.2.13. 
18 Ibid. 
11 Padartha-dharma-sangraha, pp. 18, 19. 
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into being out of the causal material. The sequence of phenomena observed 
in creation implies the existence of a factor that is technically known as 
time or kala. It is held to be a substance, supersensuous, pervasive, and: , 
eternal in nature. It is not subjective—a mental construction, as the 
Yoga believes, nor a specific power associated with the Supreme as the 
Agamas affirm, but is objective and substantial in nature, in so far as it is 
the substrate of a number of qualities. That it is eternal is evident from 
the fact that it lies behind all worldly processes, creative as well as destruc- 
tive, which involve succession. This very fact presupposes its all-per- 
vasive character as well. It is regarded as a necessary precondition of every 
kind of action in the physical world.'* 

With creation, the necessity of having a support for the created objects 


naturally arises. Objects of limited dimensions can be thought of only in 
relation to a substance of wider extension that may be said to hold them 
within it, and this latter substance, again, being 


t similarly related to another 
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bdo t is regarded as physical Space with sound as its specific 
The last principle, which is i 
order, refers to the relative 
is a fact of common experie 
Sions cannot simultaneousl 
Separate spaces.?? 
1s evident from th 


J5 inseparably connected with the cosmic 
position involved therein, In other words, it 
nce that two separate objects of limited dimen- 


s y occupy the same space. They must occupy 
nese created objects are related 


É noH £ Je to one another, -as 
presupposes th ae OE 9t proximity, distance, and so on, and this 
n Mee existence of ‘a separate substance technically called dis. 
very farkaroatia x Ns ISDN of non-conscious elements which form the 
any object can Bet am creation in this physical world. No production of 
in nature, they ENS bout these. Hence, though supersensuous 
* alt wit i M 
creation. here as being the necessary conditions of 


LAWS OF CREA‘ 
: TION A 5 
Regarding the ch. SD. MOTON 


H aracteristics ; ; 
which needs to be empha: 5 of the law of causation, the only point 


sized is tha; 
that the cause must precede the effect and 
13 Ibid., pp. 26, 27. 
aD nee on Vaisesika-Sütra, V.9 26 
2 U. Mishra, Concepti A ac 
Bib ishra, Conceptien of Mattey, p. 161 


2 Nyayalilavati (Nirnayasag: 


ara Ed), p. 34; U Mi 
i > U. Mishra, f A i 
502 Conception of Malter, P- 161 


NATURE OF THE PHYSICAI, WORLD 


that nothing can be produced without a cause. The effect, though in- 
separably connected with the cause, is yet entirely different from it and 
has no existence prior to its production. 

It has been pointed out before that for the creation of the objective 
world motion is most essential. It is equally needed for the destruction of 
products. Motion, to come into existence, must have as its substrate some 
material object, though it is also a fact that no product can come into exist- 
ence without motion. There can be only one motion at a time in one 
substance.” Motion never produces another motion,” nor does it produce 
any substance? It produces an effect marking a particular direction.** 
It produces velocity as well as elasticity." A single motion is produced 
through. several causes, such as, weight, effort, and conjunction. Fluidity, 
velocity, impression, elasticity, and certain unseen forces also produce 
motion.* These are some of the more important characteristics of the 
law of motion. . 

With the help of motion, the ultimate particles representing , the 
material: cause begin to group together so as to form various products. 
The process of creation stops only when the last organic production 
(antyavayavin) has come into existence. It has to be kept in mind that the 
motion with which creation begins does not continue for more than a few 
moments. It gives rise to some other causes which will help the creation 


further. 


LAWS OF CONSERVATION OF MATTER AND WEIGHT 

ange from cause to effect throughout the entire 
process of creation no material substance is ever lost. The paramanus, 
which are the ultimate cause of this world, are eternal. Throughout all the 
these paramanus do not change either in 
number or in any other aspect. They give rise to various products which 
undergo changes, but they themselves remain unchanged. If any product 
is destroyed and is reduced to its ultimate particles, it will be found that 
the number of the paramanus out of which that object was produced 
remains as before. In other words, the ultimate matter remains the same 
throughout the entire process of change. This is what may be called the 
law of conservation of matter. It is also a fact that the weight of the 
totality of causes is equal to the weight of the particular effect produced 


In this process of ch 


changes from cause to effect, 


Sesika-Siitra, 1.1.17; Padartha-dharma-sangraha, p. 147; Upaskāra, YI.1.21. 
ika-Siitra, 1.1.24. li 

?5 Vaisesika-Sütra, 1.1.21; Padartha-dharma-sangraha, p. 147. 

2° Padartha-dharma-sangraha, p. 141. 

=" Vaifesika-Sütra, 1.1.20; Upaskara on the above. 

32 U, Mishra, Conception of Matter, PP- 202-205. 
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out of those causes, which means that in the creation of the physical world 
the law of conservation of weight also holds good. But this view is 
not shared by all. In certain cases the products gain in weight. The 
Yàjfiavalkya Smrti says, ‘Coarse wool and cotton yarn gain 10 per cent 
in weight in weaving; wool and cotton yarn of middling counts gain 5 
per cent and those of the finer. counts gain only 3 per cent. But 
in the case of pure silk (kauseya) and tree-bark, the produced cloth does 
not gain anything, nor does it lose any weight. Again, in certain products, 
such as embroidery work, the product loses 30 per cent' (11.179,180). 
This view is also upheld by Uddyotakara in his Nyayaverttika (11.1.33). 
From this it is concluded that the law of conservation of weight is believed 
only partially in Indian thought. 


THE THEORY OF CHEMICAL ACTION 


This leads us to say a few words in connection with the theory of 
chemical action (paka-prakriya),/" which is so intimately connected with 
the laws of change and motion. From our study of the nature of the 
qualities of the four productive elements of the world, it is clear that all 
possible changes can occur only in the qualities of caxitily particles or 


products. "These changes occur when obj i i 
objects come in ith heat. 
This contact takes place only in rui 


earthly substances? Th sire 
i . e earthly particles 
an 3 
s Ga ng come in contact with heat particles, change their 
, such a y : 
noe stes oe taste, smell, touch, and even sound. This law 
odds pron "There is no other cause for producing such a change 
aio ee Other substances, such as water, are not affected by 
action.*? i - 
that water d ; It is only through contact with earthly particles 
qu i MGE sages appears to have changed its qualities. But 
hot after it A MCA For instance, water is naturally cool. It appears 
have become hot E PRU because earthly particles mixed with water 
Any chase min A its ae with heat. Similarly, if there appears 
, sme a : 
contact with heat particles, it ;. and colour of water, after it has come in 


> 


same is the case with air Tu At MUS teste, totis 
has produced any change i fe eto not because the contact with heat 


=» Padartha-dharma-sangraha 
Fee ara » PP. 46, 47; Nyay, ini 
an 30 joe TA Nyayabodhini on the Tarkasangraha (Ed. Athalye 
?! Ibid. 
?? Kiranavali, p. 67; Kiranavali. ü 
iranavalt, ; n -prakas i 
?* Kiranüvalt, pp. 67, 68; U. retain (Sarasvatibha i i 
MS. p. 7b; Drav rau rah Mishra, -onception o Matt Satkit Series ee b. pu 
y graha, MS. Fol. 66. f Matter, pp. 309-311; Padarthaviveka; 
504 


NATURE OF THE PHYSICAL WORLD 


cold, but because of the presence of earthly particles in it which have 
become hot due to the contact. Chemical action is responsible for all 
possible changes in this physical world where earthly particles and products 
alone predominate. All our food and drink produce various results accord- 
ing to this process. All growth and decay are attributed to it. 


OTHER CONDITIONS OF CREATION 

__ This is how the products of the physical world proceed. The produc- 
tive elements, the necessary conditions of creation, and the various laws 
of the physical world—all aim at one common goal, viz. to provide the 
Jivas with the means of bhoga (experience), and ultimately, the attainment 
of final emancipation, which is the highest aim of all the systems. We 
have seen how the initial motion for creation comes from the divine will. 
Later, motion is produced from several causes through the agency of 
conscious beings who have come to exist by that time." 

Amongst the more important conditions of creation, it is found that 
there can be no creation out of one single element.” There must be at 
least two. And these two should not be of the same class, as is quite 
obvious in the case of human creation.’ A particular product is classed 
under one substance or the other on the grounds of the excess of the 
constituent elements of any one particular substance. 


IC AND INORGANIC PRODUCTS 


These products may be classed under two broad heads, namely, 
organic and inorganic., That class of products, which is the substrate of 
such activities as tend towards the attainment of what is favourable and 
liked and abstain from objects that are unwholesome and disliked, is called 
organic. This is the substratum of sense-organs and is the receptacle of the 
experiences of pleasure and pain derived through the contact of the sense- 
Organs with the objects outside. It is through this kind of product that 
life and consciousness find their manifestations. It is in such organism 
that growth and the healing of wounds occur. 

"This organic production is generally divided into four heads: jarayuja 
(viviparous), andaja (oviparous), udbhijja (germinating), and śvedaja 
(generated by heat and moisture). Of these, the first are born of the 
placenta, like man and beast ; the second are born of eggs, like birds and 
réptiles ; the third break through the earth, like trees ; and the fourth are 
born of heat and moisture, like some small worms and insects. All these 
organisms come to possess life which manifests itself through them after the 


CLASSIFICATION OF ORGAN 


^ Nyáya-Sütra. with bhasya, 11.2.65. 
^5 U, Mishra, Conception of Matter. p- 268. 
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various productive elements have combined under the influence of the 
karmic force of the Jiva. 

The irtorganic product is that which does not possess any of the above- 
mentioned qualities. It is called jada. In spite of the vital difference 


between these two types of products, as far as their production is concerned, 
the process is the same. 


MIND AND CONSCIOUSNESS 

This completes the brief account of the nature of the physical world. 
Manas is not included directly in this, but as it helps the clear underst 
ing of the nature of the world it has been introduced here. We 
seen that the ultimate aim of this world is t 
beings. This bhoga is possible through the 
wise. Manas is atomic in size and is attache 
separately. It is eternal and is th 
Jiva from another. 
and as such it has th 
in an organism, 
organism that o 


and- 
have 
o provide bhoga for conscious 
help of manas and not other- 


n. It is non-bhautika, 
As long as manas remains 
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But it does not produce 
Similarly, organism. 
the physical world 
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ultimate purp 


ding to their deserts, is the 
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IND in the Indian philosophical systems is uniquely, though 
: variously, conceived. The difficulty in appreciating the views they 
inculcate is due to the fact that their approach is entirely different from 
that of Western philosophy and psychology. In Indian philosophy, mind 
is different from soul (Jiva) and self (Atman). But rarely do we come 
across such a view in the history of Western philosophy. Even during the 
ancient and mediaeval periods, when the conception of soul dominated 
over that of mind, never do we come across a system which regards mind 
as different from soul. The concept of mind as such belongs to the modern 
period of Western philosophy, in which the idea of soul as such has'been 
relegated to the limbo, and in which mind is not an addition to, but - 
a substitute for, soul, and is divested of all the mythological associa- 
tions which the other had. Even then it does not exactly correspond to 
mind as conceived in Indian philosophy." Most schools of Indian philos- 
ophy propound three entities, namely, buddhi (intelligence or knowledge), 
ahankàüra (ego), and manas (mind), all of which in some way or other 
belong to Atman (self) But mind in Western philosophy is an all- 
inclusive term connoting all the three entities besides Atman. . Although 
the Indian schools expound the relation between the four terms differently, 
none of them treats self (Atman) as identical with mind (manas). The 
only philosophy that does not draw this distinction is Buddhism, which 
does not affirm the existence of Atman. Further, Atman is not the person- 
ality of Western psychology, for while this treats personality as an empirical 
product, Atman is non-empirical. What corresponds in Indian philosophy 
to personality in Western psychology is ahankara (ego) or Jiva (soul), with 
its accumulated experience. We may therefore say that the ‘mind’ of 
Western psychology roughly corresponds in Indian philosophy to buddhi, 
ahankara, and "manas, taken together and often called antahkarana or 


.inner sense. 


MIND IN THE UPANISADS 
eculations about the nature of mind, which 


'The Upanisads contain sp c 
form the basis of the psychological doctrines of the systems that developed 
out of them. Even Buddhism and Jainism were not uninfluenced by the 


Upanisadic thought, though they rejected the authority of the Vedas. 
The question, how mind (manas) is formed in Atman, is not discussed 
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in the Upanisads. We get some mythological stories of the formation of 
the individual (Jivatman). In the Katha Upanisad, we read that the 
knowledge of the world of sense is due to an externalizing process of 
Atman, and is not the truth (IV.D. The same Upanisad says that 
objects are higher than the senses, manas higher than the objects, buddhi 
(intelligence) higher than manas, mahai ütman- (cosmic person or cosmic 
intelligence) higher than buddhi, avyakta (unmanifest) higher than mahat, 
and Purusa higher than avyakta. Thus the externalizing process takes 
place from Purusa down to the senses, and Atman can be realized only by 
a corresponding internalizing process (IIL10,11). The Katha account. of 
manas was utilized in some Advaitic texts to deny the sense character of 
manas which is higher than the senses. But what we call mind includes 


both manas and buddhi of the Katha psychology, and buddhi is a stage 
lower than mahat atman. 


The Aitareya Upanisad gives the following as the names (nàma- 
dheyani) of manas: samjnana, ajfana, vijñāna, prajüüna, medhas, drsti, 
dhrti, mati, manisa, jūti, smrti, sankalpa, kratu, asu, hima, and vasa. 
These are really the functions o 


i ons: f manas. They may be translated as 
determinate knowledge, feeling “of lordship, differential cognition, intelli- 
gence, wisdom, insight, fortitude, deliberation, thoughtfulness, impulse, 


memory, resolution, purpose, feeling of life, desire, and passion for the 
Opposite sex (V.2). The Brhadaranyaka Upanisad ot dhe following 
functions of manas: kama or desire for women etc., sakalpa or judgement, 
vicikitsü or doubt, sraddha or faith, araddhà or disbelief, dhrti E fortitude, 


adhyti or unsteadiness, hri or modesty, dhi or j i 7 ar 
(L5.3)! Some of these functio y, aM or intelligence, and bhi or feat 


Chandogya Upanisad (VIL3.if,). PIE een nan atagani ia. Bie 
Besides the w 


(Cha. U., VIIL5.1). 
things. It has obviously li 
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are organs of activity ; 
* For a more detailed treatment of Upanisadi 
' ov anisadi 
Psychology of the Brhadāranyaka Upanisaty The poarctology, see the author's articles, ‘The 
an ind in Upanisadic Psychology’, The Vedanta Rees nea Researches, June 1946. 
, May 1948 
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eye, ear, etc. are organs of sense perception. The five sense-organs have 
as their objects sight, hearing, touch, taste, and smell. . Mind is capable 
of establishing contact with all the external organs. The entire appa- 
ratus of the internal organ consists of four divisions: manas, buddhi, 
ahankara, and citta. The function of manas is doubting (whether the 
object is X or Y), of buddhi is determining (that it is X), of cita is recollect- 
ing, and of ahankara is the attribution of experience to the ego. Some 
clue to these functions may be given by saying that buddhi makes a cogni- 
tion determinate by fixing it to be such and such, and citta brings it into 
an apperceptive mass by bringing it into an ordered whole. Ahankara is 
the ‘I’ or sense of mineness that accompanies this process. We are here 
reminded of Kant's theory of the ego as synthetic unity of apperception ; 
but wé should not equate one or all of these processes to it. The Advaitins 
often include ahankara in manas and citta in buddhi, and divide 
antahkarana into buddhi and manas only.? 

The operations of these functions are called vrttis. In perceiving an 
object, manas takes on the form of the object, and cognition is the aware- 
ness of this vrtti. We may say that manas, working through tbe senses, 
comes into contact with the object, takes on its form, and offers it to 
buddhi, which, in its turn, offers it to citta; and ahanküra finally appro- 
priates the form as its own perception. 

This process naturally implies that manas is vibhu (all-pervading). 
The Advaita says that, otherwise, objects at a distance could not be grasped 
by manas. There is another reason why it should be all-pervading. Manas, 
as the Katha says, is the prius or source of the senses and their objects, and 
consequently it should pervade all of them. But then why does it not know 
all the objects always? It could have done so ; but it itself is a product of 
the unconscious Maya, and so is overwhelmed by ignorance. It can know 
the objects only when Maya permits it to know them. This unconscious 
energy (Sakti) is of two kinds: avarana Sakti or the energy that conceals and 
viksepa Sakti or the energy that projects. Avarana Sakti conceals the real 
nature of every thing from manas ; but viksepa Sakti projects the objects 
and the corresponding forms of manas, which then becomes aware of the 
objects. Maya of the individual mind is a part of Maya of the cosmic 
mind; and hence the objects seen. by different minds can be common 
objects. 

Though manas is all-pervasive, it is not static but dynamic. It is 
caficala or unsteady and is always on the move. 'The peculiarity of the 
Advaita doctrine is that these divisions of antahkarana are not qualities 


? dtmanatmaviveka of Sankara in the Minor Works of Sankara, IV, edited by Bhagavat. 
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but entities. For instance, buddhi or intelligence is not a quality or state 
of manas, but an entity sui generis. Perhaps, our acquaintance with the 
modern doctrine of the different levels of reality as emergent qualities may 
enable us to appreciate the Advaita view. What used to be a fundamental 
difference between substance and quality no longer holds now. For what 
was regarded by earlier philosophers as substance is now understood as a 
new form of process or a new emergent quality. So whether buddhi etc. 
are treated as substances or as qualities may not be a very important ques- 
tion to the modern student. Yet the Advaitin has a definite objection 
against treating buddhi etc. as qualities of manas (mind). 

The nature of vrtti is a sort of agitation (samksobha), out of which are 
produced projections of objects, perceptions, etc. Desire (iccha), memory 
(smrti), etc. are attributed to manas. 

MIND IN VISISTADVAITA 
7 Dyane Advaita Vedānta regards buddhi as an entity; as a subject 
NEUE ae a nis he Vii 
rma or quality. Knowledge is called 
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All cognitions arise through contact of manas, through the senses, with 
objects on the one side and through contact of manas with Atman on the 
other. Jnana is relational. The relation is of the form of contact in the 
case of substances ; in the case of non-substantial entities, it is of the form 
of the basis contacted (saryuktasrayana). It may be asked how there can 
be contact in the case of objects belonging to the future and the past ; for 
there can be no relation when one of the terms to be related does not 
exist, But the Vigistadvaitins say that all things are eternal, even past and 


d so there can be the required relation. Even with 


future things exist ; an 
regard to things belonging to far-off places and times, as mind can fly 
gard to objects of memory, 


with infinite speed, contact is possible. With re 
the relation works through the impressions left on the mind. 

Manas is posited as common. to all the senses. Each sense perceives 
only one kind of objects—the eye. colours and forms; the car, sounds ; 
the nose, smells ; and so on. But often these objects have to be co-ordinated 
and unified, and then they have to be presented to Atman for final percep- 
tion. In order to perform this process, there must be something other 
than the senses-and Atman ; and that is manas. Cognition arises when 
manas comes into contact with Atman. 

All perception, according to Ramanuja, is determinate (savikalpaka). 
On this point, he differs from the Nyaya which accepts an indeterminate 
(nirvikalpaka) stage prior to the determinate and holds that when manas 
and the senses first come into contact with the object, a mere ‘that’ is 


cognized and the ‘what’ is known only later. 


MIND IN THE PORVA-MIMAMSA 
The theory of mind, according to the Pürva-Mimamsa, differs from 
that according to the Advaita. In general, it accepts the Naiyayika posi- 
tion. The two leading exponents of the Mimamsa are Prabhákara and 
Kumiarila. According, to Prabhakara, manas is a substance (dravya), atomic 
(anu), eternal, and extremely mobile. Kumarila, like Prabhakara, treats 
manas as an organ (indriya, karana), but, according to him, it is never 


Operative apart from the body. i 
Unlike the Advaita, which treats antahkarana as being composed of 


four ‘divisions, the Mimamsa as a whole treats it as composed of only one 
nd Atman 1s external. Further, 


entity, manas. Contact between manas a 


Atman is the same as aharikara or ego. 
The followers of Prabhakara give us an interesting analysis of volition. 


It consists of the following Steps: "The consciousness of something to be 


* Ibid., p. 208. 
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done (karyatajfiana), which implies the consciousness that it can be done 


iti i i a act 
(krtisadhyatajnrana), volition (pravrtti), motor reaction (cesta), and the 
(kriyay’ 


MIND IN THE SAMKHYA AND ALLIED SCHOOLS 

The Sarkhya account of mind is akin to that of the Advaita. Mind 
is called antahkarana or inner organ, and consists of only } 
buddhi, ahankara, and manas. No place is given to citta,,as in the Advaita, 
and buddhi is made to perform its duty also. Curiously enough, manas 
is called an indriya or organ, the number of indriyas thereby becoming 
eleven instead of ten. The reason for treating manas as an indriya is 
that, like the other indriyas, it has a special function to perform, namely. 
perceiving sukha (pleasure) and duhkha (pain). 

Atman or Purusa is different from anta 
consciousness. Antahkarana is due to the re 
which is composed of three 
(purity, quiescence), rajas (activity, 


three divisions, 


hkaraņa, and is pure cit or 
flection of Atman in Prakrti, 
nts, elemental phases)—sattva 


agitation), and tamas (insensibility, 
stupefaction). These three gunas can be appreciated if we compare them to 
buddhi, viksepa Sakti, and avarana Sakti of the Advaita. Now, owing to the 
reflection of Purusa in Prakrti, the equilibrium of the three gunas is 
disturbed, and the e i i 
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functions to perform, they have a common function also, namely, the five 
pranas or life processes. 

All the mental processes, buddhi, ahahküra, manas, and the senses 
can operate either simultaneously or in succession, in the case of perceptible 
things. In the case of imperceptible things, as in inference, the first three 
occur only after the cognition of a perceptible object. y 

It should be noted that the derivation of manas from ahankara is the 
same in the Vaisnava (Paiicaratra) and Saiva (Pasupata) and Sakta Agamas. 
The only difference is that the Sarhkhya opposes Purusa to Prakrti out of 
which mind issues, while the Agamas trace both Purusa and Prakrti to a 
higher source. 

The account of mind as given by the Yoga system need not be presented 
separately, as it differs little from that given by the Samkhya. . 


MIND IN THE NYAYA-VAISESIKA SCHOOL 

The Nyaya and Vaiéesika systems, like the Samkhya and the Yoga, 
are generally hyphenated and treated together. Unlike the Advaita, these 
four schools do not think that bliss, happiness, pleasure, etc. belong to the 
essential nature of Atman. Atman is, according to the Upanisads, sat 
(existence), cit (consciousness), and ānanda (bliss). So every form of happi- 
ness or pleasure, the Advaita maintains, should be derived from the Gnanda 
of Atman. But according to the Sarnkhya, happiness is a sattvika aspect 
of buddhi ; and as buddhi does not belong to the essence of Atman, happi- 
ness should not be regarded as belonging to it. Atman is essentially con- 
sciousness (cit), and the consciousness of buddhi is therefore due to the 
reflection of the consciousness of Atman in it. The Nyaya and the 
Vaisesika accept the Sarnkhya view of happiness ; but they contend that 
consciousness also cannot belong to the essence of Atman. Buddhi for 
them is not a distinct entity, but an adventitious quality, which Atman 
obtains when it comes into contact with manas. Whatever objection there 
is to the attribution of ananda to Atman holds also against attributing 
consciousness to it. The Advaita, however, contends that just as buddhi, 
according. to Samkhya, becomes conscious by reflecting the consciousness 
of Atman, so also it becomes bliss by reflecting its ánanda ; to be sattvika 
means to be pure, and anything can be reflected only when the reflecting 
material is pure. P 

According to the Nyaya-Vaisesika, Atman has fourteen qualities: 
buddhi (knowledge), sukha (pleasure), duhkha (pain), icchà (desire), dvesa 
(hatred), yatna (striving), sankhya (number), parimiti (size), prthaktva (dis- 
tinctness), saryoga (contact), vibhaga (separation), bhavana (imagination. 
impression), dharma (merit). and adharma (demerit). 
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à , Pasa 
Atman comes to have knowledge when it comes into contact wit 


manas, which is atomic (anu). Both are substances (dravyas) a 3 
of valid knowledge (prameya). Antahkarana consists of manas only. ees 
attributes of manas are: paratva (proximity), aparatva (distance), saiiyog 
(contact), viyoga (separation), brthaktva (distinctness), parana er 
sankhya (number), and vega (speed). Atman presides over the activi 

of body and manas. The objects cognized by manas are sukha eta 
duhkha (pain), iccha (desire), dvesa (hatred), mati (knowledge), and krti 
(activity). ds , 

Though manas is atomic, it works with infinite speed. 
the apparent simultaneity of cognitions and the co-ordin 
mind made possible. Otherwise, if manas be all-pervasive, all things would 
be known at dll times simultaneously, and what is perceived as pain or 
pleasure at one part of the body would be cognized as such throughout the 
whole body. . 


Buddhi is of two kinds, 


, and hence are 
ating process of 
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eculiarity or speci rk is Jow, in i E 
pereas this rs mn pem "o Nya a ee 
8e. say a . yaya-Vaisesika school 
never accepts any cognition of a concrete thing as a cognition unless it 
possesses the second visesana. It is thought unnecessary only in the case 
of the cognition of universals and other abstract entities (jatyakhando- 
padkyatirikta). 

Cognition is, again, of two kinds, false and true. Both involve the 
element of certainty (niscayatmika). It has been said that every cognition 
involves a prakara (form, determination). Now, falsity is that cognition 
from which the prakara, though perceived, is factually absent ; and truth 
is that where it is factually present. Falsity is due to some defect (dosa) 
in the instruments and processes of cognition, and truth due to some spe- 
cific good quality in the same. For instance, the presence of bile in the eyes 
makes one see all things yellow. The specific good quality in perception 
is the contact of the visesya with the vifesanatva, for instance, the ghata 
with its prakara (ghatatva) ; in inference, paramarsa or knowledge of reason 
(hetu or linga) as distinguished by invariable concomitance (vyapti) with 
the major term (sadhya) and by being the property of a locus (paksa) of 
the minor term ; in analogy, the perception of similarity in the right thing ; 
and in verbal knowledge, correct cognition of yogyata (compatibility of the 
meanings of words) and tatparya (intended meaning of the whole sentence). 

Indeterminate knowledge is neither true nor false, because it has no 
prakarata and is unrelated and unconnected. 

The Naiyayika theory that truth is due to some specific quality in the 
factors of cognition is often controverted. For though, in the case of false 


orking of the senses and manas or the presence 


le can be accepted, true cognition is always 


of an extraneous factor like bi 
he senses and mind, and nothing extraneous 


due to the normal working of t 


is responsible for truth. | : 

In doubt (sarisaya), two praküras along with prakaras of their negations 
are present. ‘Thus doubt contains four prakaras.” Certainty (niscaya) is 
that cognition in which a prakara is present, but in which the prakara of 
its negation is absent. For instance, when we doubt whether the object 
at a distance is a man (nara) or a pillar (sthanu), in that cognition naratva 
(man-ness) and sthanutva (pillar-ness) along with not-man and not-pillar 
respectively are present. Not-man is present because of pillar-ness, and not- 
pillar because of man-ness. But when we are certain that the object is a 
man, even though it were 2 case of illusion, in that cognition man-ness only 
is present, but not not-man. The Naiyayikas here give a very good 


8 z ; kārakah jfiünari bhramah, and tadbhüvavati prama. 
Tadabhavavati taint ig ‘siidhanta-muktavalt, 129. 


* See commentary Prabha on a 
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analysis, both psychological and logical, of doubt and its difference from 
certainty. 

The Naiyayikas treat recognition (pratyabhijiia) as a single act of 
cognition, but the Buddhists treat it as a combination of perception and 
memory. Again, for the former, smrti or memory is not a valid means of 
cognition (pramüna), for a thing remembered may be non-existent. But 
the Mimarhsakas treat smrti as valid, because Smrtis are forms of verbal 


testimony. Smrtis are remembered treatises and are authoritative, 
only to the Vedas. 


The Buddhists and some of the Vedantins r 
(sukha), misery (duhkha), etc. are different form 
But the Naiyayikas do not accept this view. 
of the object ; but the object is not the same as the cognition. We have 
cognition of happiness ; and happiness here is an object of cognition, but 
is not the cognition itself. Our experience of the difference between the 
two cannot be explained away. 


The Nyaya-Vaisesika doctrine of striving (yatna) 


of three kinds: : pravrtti or striving for a thing, nivrtti or withdrawing from 
a thing, and jivanakarana or life-process, which is the cause of the function- 
ing of the pranas and corresponds to the conatus of Spinoza." 


second 


maintain that happiness 
s of knowledge (jana). 
Cognition takes in the form 


is of interest. It is 


As already mentioned, it 
citla, or vijñāna. Some 
» and others remained in- 
Buddha himself kept silent over 
bjected human personality, which 
alysis. "They regarded it as com- 
kandha or the aggregate of matter, 
& sarhjiaskandha or the aggregate 


“gate of latent forces like instincts. 
Consciousness. 


er, the Buddhists su 


rüpaskandha is mental. Everything except 


N 1 t an aggregat f ri 
Mind arises out of bhava a (bei : BBregate of aggregates. 
(vithimuttacitta). Bhavatiguppacceda e. veu 1S mind in sound sleep 


thought, is called the th 
The cetasikas (me 
Each of the two, 


oundary between being and 
todvara). 


of two kinds, good and bad. 


universal and specific. There 
1° Nyàyamafijari, pp- 74 f. 
u For a detailed iscussion, see commentaries on Siddhanta k 

-Muk 
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are seven universal good mental properties: contact (phassa), feeling 
(vedana), perception (safifía), volition (cetana), oneness of object (ekaggata), 
psychic life (jivitindriya), and attention (manasikara). Contact is just 
awareness of an object such as colour or smell. It corresponds to alocana- 
mütra of the Sarnkhya. Vedana is the feeling of being agreeably affected. 
Perception is the awareness of a physical object occupying space etc. Cetana 
is willing, which, under favourable conditions, results in action. Ekaggatà 
is the process of individuating the object, i.e. perceiving it as one individual. 
Jivitindriya is the whole psychic state, infusing life into one and all of 
these processes. Manasikara is attention to the object. 

The specific good mental properties are six: vitakka or the process of 
directing concomitant propekies towards the object, vicára or the process 
of continually exercising the mind on the object, adhimokkha or the 
process of freely choosing to attend to an object (that is, selecting the 
object for perception), viriya or the energy at the back of conation, pit? or 
interest in the object, and chanda or intention to act with regard to the 
object. : 

"There are four universal and two specific properties (cetasikas) which 
are bad. The former are moha or delusion, ahirika ox shamelessness, ano- 

. ttappa'or remorselessness, and uddhacca or distraction which is opposed to 
attention. The latter are lobka or greed, and ditthi or error or erroneous 
view. 

Vithi is the order of thought (cittaniyama). There are three phases 
of thought: genesis (uppada), development (thitz), and dissolution (bhanga), 
each phase occupying one instant. When an object enters the field ee 
presentation, it produces a vibration in bhavanga (being). Then the facu ty 
of reflection or mind proper (manodvaravajjana) arises and the vibration 
is arrested. This reflection is then followed by apperception (javana), after 
which thought loses itself again in bhavanga. Then another sense object 
can enter into consciousness. Thus e¥ery object enters into consciousness 
at a nascent instant of being (atitabhavanga). Now, when the vibration 
by an object is checked, mind turns towards one of the five senses, and 
visual sensation (cakkhuvitinana), for example, comes into play. This pense 
operation is followed by a moment of reception called sampaticchana. Next, 
the investigating faculty comes into operation, and momentary examina- 
tion of the object (santirana) is made. Afterwards comes the determining 
or the fixing process (votthapana), which arranges the sin dpi into a 
definite object. After this comes the apperceptive (javana) process, and 
cognition becomes complete. Then follows the registering (tadarammana) 
stage, in which the object apperceived remains identified for two moments. 

All the above processes take m the object is perceived vividly. 
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iti alls rt of comple- 
But when the vibration is weak and slow, cognition falls sho I 
tion at one stage or another. As — 
In the above process, not only the mind and senses but also P ur 
objects are involved. So it is not suddhamanodvara (purely B J ba 
! i i refle »jects 
there is a swddhamanodvara-vithi also. Mind can Sas s : j ne 
is e "i" 
n a priori entities develop 
seen, heard, etc., and also upo : p oo 
( anaia objects) Imagination, images (uggaha), fancy (palilakkhai 
viii s). 2 


1 i 7 q Wha n- 
vit hi), after-images (patibhaga), apperception, different forms of jhana (co 
h "Esel 318 
centration), dreams, etc. belong to this vhi. 


MIND IN JAINISM 
The Jaina philosophy, like the orthodox Schools, 
Atman and manas ; and though it treats the latter ast 
former, it calls it anindriya (non 
which are limited to their own 
hends the objects giv 


distinguishes between 
he antahkarana of the 
“sense-organ), as, unlike the sense-organs 


particular field of knowledge, this apprc- 
en by all sense-organs. 


of Jiva or soul, which it 
in discussing the nature 


But it is more interested T 
equates with the Atman o 


the Upanisads, than of manas. So we get little 


information as to how manas is formed. 


Somehow, Jiva comes into contact with body, speech, and manas. This 
contact is called yoga (union), whi 


: 3 r 

ch is the same as asrava (flow). In othe 

me š tion 

Words, activity (karma) of body, speech, and manas is yoga, and cessatior 
of this activity is liberation. 


The conception of manas in Jainism is 
a single function nor a Single entity. The name is given to two different 
things, dravyamanas or Substantial manas and bhüvamanas or ideal manas. 
The former is matter or pudgala, and the latter is the same as jfíana or 
buddhi and so belongs to Atman. Thus there is à material as well as a 
Spiritual manas, 

Knowledge is of fiy 
through manas and the 
(verbal knowledge), 
distant in space ànd 
to be that, though 
the former but not 
minds, and kevala or 


peculiar in that it is neither 


€ kinds: mari or know 
Senses, $rufq or that 

avadhi or fixed and determ 
time (the difference betwe 
both are ordinary 
in the latter), 


ledge of objects obtained 
obtained through hearing 
inate knowledge of things 
en the first and this seems 


"s For details, sec Aung and Rhys Davids Com bendium i Jj : 

E j : " P. phy. batsky's 

Central Conception of Buddhism differs slightly in abate See also diner Rhys 
Davids, The Buddhist Manual of Psychologica Ethics may also be consulted 

14 Tattvārthādhigama-Sūtra of Umāsvati, and Kundaku x i 


ida’s Pravacanasara. 
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has cropped up in Western psychology, thanks to the activity of various 
psychical research societies. But the problem of extraordinary perception, 
extending to omniscience, is a very old one in Indian psychology. The 
Carvakas naturally denied its existence, and the Mimarnsakas, who reserved 
this type of knowledge for Vedic injunctions only, severely criticized the 
Jaina theory that omniscience dawns after all karma matter has been 
destroyed. But all other systems, both orthodox and heterodox, believed 
in supernormal perception through the attainment of new dimensions by 
the mind. This is acquired by the practice of austerities, intense medita- 
tion, and; according to theistic systems, the grace of God. This includes 
not only hyperaesthesia of different kinds (clairvoyance, clairaudience, etc.), 
but also direct knowledge of the thoughts of other minds and of events in 
all parts of space and all dimensions of time. The supernormal knowledge 
is of the order of higher immediacy in which the mind is completely 
dominated, except of course in Buddhism, by the self that has attained 
equanimity through concentration and conquest of disturbing emotions 
and banishment of evil impulses. Whether as yogi-pratyaksa (ecstatic 
vision) or as àrsajriana (intuition) or as pratibhajnana (telepathy), direct 
knowledge other than sensory is available to man without the mediation 
of the sense-organs. The Jains denied that the mind had anything to do 
with such extension of knowledge and ascribed to the operation of the self 
the avadhi, manahparyaya, and kevala types -of knowledge; but other 
Systems, while recognizing that ordinary mentation was insufficient for 
extraordinary perception, did not deny the operation of manas in such 
knowledge and only emphasized the need of cultivating the moral and 
spiritual conditions for attaining it. If nescience and restricted knowledge 
are due to moral and spiritual limitations, these must be overcome to 


expand the operation of the mind to cover supersensuous things. 
4 
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STUDY OF THE TOTAL MIND 
TUDY of the total mind, (conscious, unconscious, 
is the special interest of Indian psychology. 
century, Western psychologists mainly studied the conscious states of 


mind ; but for the last fifty years many of them have been interested in 
the unconscious states. Philosophers like I 


E. von Hartmann had shared this interest 
traces of it in Plato. 


and superconscions) 
Until the turn of the 


„eibnitz, Schopenhaucr, and 
earlier, and there had been 
Indian psychologists have always laid great emphasis 
of not merely the conscious, but also the various 


sensory perceptions. They have not 


never been inclined 


í € superconscious and 
perceptions (and in order to know one must experience 
these states. Indian psychologists d that verification of 


ion of their validity. So, in thcir 


of developing various 
alization, 


phasis. of Indian psychology 
systems were developed j ors types (though some non-theistic 


analysis). Both Hindu and 
ps ‘chological concepts in the 


progressed, th . Mr Mvestigation and develop- 

experiences whi » they discovered that the unified mind 

Were extraordinary and extra "en ba not religious, even though they 
: Pa ay Chem “he 

trained, devclops tremendou tnd. when concentrated and 


S power to under: 
erstand ; : -ious *s 

gross and subtle laws of nature, thous and and control the various 
> Bh these may not be perceived with the 


naked eyes, just as the radiation š 
can understand both the existen ws cannot be perceived. We 


Ce of cosmic rave : 
; . a : Vays an ` i 
by their effects. The mind can also control these d mental functioning 
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cipline and training. Indian psychologists have not only recognized the 
existence of such powers, but they have also developed various methods of 
manifesting them.  Yoga-Sütra by Pataíüjali, Hathayoga-pradipika, and 
various Tantras like Satcakranirüpana and Padukapasicaka are thorough- 
going studies of various aspects of extra-sensory perception, in which 
different methods of developing these powers are described. Although 
these powers cannot be called spiritual, it cannot be denied that they 
are real functions of the human mind. i 


\ EXTRA-SENSORY EXPERIENCES 

. Some individuals in India have been credited with the power of con- 
trolling many natural laws by psycho-physical means. There are also cases. 
of pisacasiddhi and vetalasiddhi in which adepts are supposed to maintain 
a certain amount of control over departed souls and other subtle-bodied 
beings through different types of mental practices. In the West, such 
Persons are called mediums. These powers can be placed in various 
groups—siddhis, abhijñās, vibhiitis, and aisvaryas. The Buddhists call these 
powers the five abhijñās: (l) subtle, extra-sensory hearing, (2) subtle, 
extra-sensory sight, (3) knowledge of previous births, (4) thought-reading, 
and (5) magical powers. In Saddharma-pundarika, chapter XI, it is 
described how the Tathagata (Buddha) levitated. In chapter XXVI, it is 
also shown that some of his followers had the power of moving through 
the air and controlling other elements. Again, Vinaya (Mahavagga) 
Contains passages on how one can become invisible and express other 
extraordinary powers. There are also references to these powers in Jaina | 
literature and tradition. In the life of $ri Krsna many such incidents are 
recorded: It is described in the Bhagavata that Sri Krsna assumed many 
forms simultaneously, and they were perceived simultaneously by many 
Persons. The Ramfyana and other Brahmanical works refer to the control 
of the burning quality of fire and of other elements in nature. It will not 
be out of place to mention here that there have been similar expressions of 
extraordinary power recorded in the life of Jesus and some of the Jewish 
Prophets, 
In chapter III of the Yoga-Sütra, Patafijali discusses these supernatural 
Powers elaborately. It is he who actually made a science of them by showing 
methods of not only developing the above-mentioned powers, but also of 


controlling the central and sympathetic nervous system and bringing about 
Suspension of animation, breath control etc. He also discusses the - 


1 This i sychology by Richard Müller-Freienfels. Dr. Gardner Murphy and 

Dr. Jéxéph Bene Rhine, followin ihe leadership of Dr. William McDougall, have experi- 

Mented with extra-sensory phenomena, known nowadays as extra-sensory perception (ESP). 
B2 
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‘ 
acquiring of knowledge of past lives, future events, subtle elements of 
matter, and the power to become invisible, move throu 
different places, walk on water, and so on. 

In the Bhagavata, Sri Krsna says, ‘Eighteen are the powers (siddhis) 
declared by those who are thoroughly successful in the yoga of concentra- 
tion, and of them eight are perfect in me'? These eight are: animan, 
mahiman, laghiman, prapti, prakamya, i$itva, vasitva, and kamavasayitva. 
Sri Krsna describes them thus: ‘To be the minutest; biggest, and lightest 
things are the three powers relating to the bodily form ; to act with the senses 
of all beings in association with their presiding deities ; to be able to enjoy 
all the things spoken of in the Sastras as well as those of the visible world ; 
the ruling power, i.e. to set aworking one’s Sakti (energy in the form of Maya 
in the case of I$vara, and lesser manifestations of it in the case of other 
beings) ; the power of self-control, i.e. to be free from the desire for sensuous 
EDEN, and finally to find any pleasure that is wished for. And 

ese eight powers, O gentle one, are considered 
To be free from organic cravin 


gh the air, appear in 


tralize the force of fire, sun, 


by which on : 
e a 3 
and removal of onteide can develop Santikarma (cure of diseases 


(control of and influence the body and mind), vasikarana 

f others, thought-reading, clairvoy- 
ard others, black magic of various 
Om a certain location), and marana 


on the minds o 


a-svarodaya, and 
Sensory powers, but also some 


t 
methods developed for the "SO AUS People ‘They also show other 
keep: the body Strong and healthy . e elementary functions of man to 


lower channels of man), and so forth ihe rey » vasti (cleansing of the 
s r 


€ SIX processes altogether for 
? Bha., XI.15.3. 


? Ibid., X1.15.4-8 with Sridhara Svamin’s commentary 
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purification of the physical nature which produce control over bodil 
functions. s : , 

v The methods of these extraordinary perceptions are verifiable as pre- 
scribed by Patafijali in the Yoga-Sütra; Hathayoga-pradipika, etc..'There 
have been many cases of controlling the burning quality of fire, remaining 
buried for as many as six weeks, stopping the circulatory and elementary 
functions, and controlling other involuntary functions, such as the heart 
beat, which have been demonstrated in the presence of highly qualified 


scientific authorities.* 


MISUSE OF SUPERNATURAL POWERS 

It is certainly true that some of the Buddhistic and Tàntrika practices 

and the more recent Hatha-yoga and such other later practices are not con- 
ducive to spiritual growth. They are essentially the use of psycho-physical 
forces of man for obtaining certain powers of control and enjoyment. In 
earlier periods, the gree’. thinkers discussed these practices with good inten- 
tions from the point of view of sublimation and transformation of human 
tendencies for higher spiritual realization. As scientists, Patafijali and 
others gave them elaborate treatment ; but unfortunately, in the course 
of time these practices deteriorated and degenerated and made many 
persons conscious of their physical nature “more than their spiritual 
requirements. In fact, the siddhis or aisvaryas are seriously condemned by 
- Sri Krsna, Buddha, Pataíijali, and Sri Ramakrishna. Patafijali says in the 
Yoga-Sütra, ‘By giving up even these powers comes the destruction of the. 
very seed of evil, which leads to kaivalya (freedom)... The saving knowl- 
edge is that knowledge of discrimination which simultaneously covers all 
objects, in all their variations. Sri Krsna declares, ‘But in the case of 


one who practises the best course of yoga of devotion to me and obtains 
bstacles and waste of time'. Again, 


my grace, these attainments are mere obstac wi 
it is stated in Uttarüdhyayana-Sütra, of Jaina tradition, that supernatural 
knowledge (avadhijfiana) and knowledge of the thoughts of other people 

ration or supreme knowledge. Sri 


(manahparyaya) are obstacles to libe | 
Ramakrishna also says, ‘Beware of these powers and desire them not.... 


Siddhis or psychic powers are to be. avoided like filth. . z He who sets his 
mind on siddhis remains stuck thereto, and he cannot rise higher... . For 


on fire and control the elementary 


4 £ ; f his ability to walk 
‘ The demonstration of Khoda PX e London "Medical Association and by authorities with 


functi a 1 Oh 
nctions of his body was witnessed by other.such cases were witnessed in India and America. 


. Scientific i i ; DN 
rude interest in Copennanen the Proceedings of the London Medical Association and by 


his incident h:s been reported in 
Prof. Ri i enhagen, Denmark. ` AN i 
3 Tne m, et] Lorem Vivekananda, I. 285, 288 ; see also Yoga-Sütra, Il. 51-55. 
* Bha., XI.15.33. d Be 
Sūtra, discourse 85. 


- ' Uttarüdhy. jana- 
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i ake hi getlul o 
occult powers increase man's egotism and thus make him forge 
EM i ctr P rers are 
Siddhis, aisvaryas, abhijhas, and certain other oo power a 
: ; izati iri persons spon- 
i iri lization. Yet many spiritual [ ] 
indeed obstacles to Spiritual rea i itu aN 
taneously develop these powers in the course of their ge p a 
; à these extra- 
i i ji and Buddha showed some o 
On various occasions, $ri Krsna A s (nef 
i Christ, also manifested them. In 
rdina Owers. Jesus, the l ii 
Sd nhe also we find that he manifested some of them, such E 
appearing in distant places.? Although a deeply spiritual man with super- 
conscious realization can spontaneously develop these powers, 
garded as obstacles in most cases, as they distract the mind 
especially when they are consciously sought. 
incidents to substantiate this point of view, 
used to visit Sri Ramakrishna. He had the 
his back. Through the advice of Sri R 
power, and he consequently gained in sp: 
who had similar powers, in spite of the 
tinued to express them 


they are re- 
from God, 
There are many historical 
A man by the name of Girija 
ability to emanate light from 
amakrishna he stopped using that 
irituality. Another man, Chandra, 
warnings of Sri Ramakrishna, con- 
radually became demoralized and 
inary powers.» Buddha, as is well 

gical feats either to win personal 
regard or to attract followers. P 


SUPERCONSCIOUS EXP 


ERIENCES CLASSIFIED A 
These extraordinar 


y and extra-sensory powers 
» even though a Breat spiri 


ND EVALUATED 


elopment.. Real super- 


* Spiritual realiza- 
* experience of the ultimate Reality, God. Valid 
on and ‘one-pointedness 
Unless a man is thoroughly 
eality. It is said in the Katha 
ho is devoid of proper understanding, thoughtless, 
goal, but gets into the round of 
But he who is intelligent, mindful, and ever pure, 
is born again’. qr is also stated 
"First harnessing the mind and thought 

* While he was in Calcutta, Hee athe 


2 : appeared to Vijaya Kri at en a 
incident happened in. the United States during he les am in Dacca. Tae 
lady living in Lakehurst, New Jersey, at that period.. His ap car e a api AS el 
Goswami is related in The Gospel of Sri Ramakrishna D. 874 PPearance to ijaya : 

19 Life of Sri Ramakrishna, Pp. 146 f. e : 
" Ka. U., IIL. 7, 8. 


Upanisad: ‘And he w 
and always impure, 
births and deaths, 
reaches that goal 


in the Svetàfuatara Upanisad: 


* Sayings of Sri Ramakrishna, 


„Mystics have had such realizations throughout the ages. 
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with a view to realizing the Truth, and then having found out the light 
of the fire, the evolving Soul (Savitr) brought it out of the earth. With our 


.minds controlled and inspired by the self-luminous immanent Soul, we 


endeavour for the attainment of vigour and supreme bliss. Controlling 
the heaven-aspiring senses with the help of the mind and the intellect, may 
the immanent Soul so regenerate them as to enable them to manifest the 
self-luminous infinite light! "*. It is said in the Dhammapada: ‘If a man's 
thoughts are unsteady, if he does not know the true law, if his peace of 
mind is troubled, his knowledge will never be perfect’.** Mystics all over 
the world who have direct awareness of God are one in their basic require- 
ments for valid religious experiences. ; 
Superconscious or religious experiences can be variously classified. - 
Some are superconscious in the sense that a man is not aware of the objec- 
tive world. He is conscious of God or Self alone. He is completely 
absorbed in Brahman in Its personal (Saguna) or impersonal (Absolute or 
Nirguna) aspect.* Pataíijali classifies some of these experiences as sampra-.' 
jnata and asamprajfüta.^ According to him, in the former remains the seed 
of bondage while in the latter all the mental functions are emptied.'* He 
also says that the deeper aspect of the latter form of superconsciousness, 
namely asamprajñāta, is nirbija (seedless 3* Other spiritual experiences 
are in the form of visions (rüpa-dar$ana). They are also satisfying and 
exalting from a spiritual point of view. Great religious personalities and, 
They. are not 
limited to peaple in any particular part of the world. In these states, a 
devotee directly sees or hears a personal aspect of God. Samadhi (super- 


Consciousness) of a type higher than vision’ is generally classified in ‘two 


Stages, In the first (savikalpa samadhi), a devotee realizes the personal 
aspect of God and remains absorbed in the Beloved and becomes uncon- 
Scious of the world. He is only conscious of a person, such as Sri Krsna, 
Buddha, Jesus, Sri Ramakrishna, divine Mother, and various other personal 
aspects of the divine Being. The human. soul experiences and enjoys 
God, remaining separate. This is advocated by the devotional schools of 
Indian religion. In the second state (nirvikalpa samadhi), the seeker of 
truth is completely identified with Nirguna Brahman (absolute Existence- 


Knowledge-Bliss). Duality vanishes; awareness of the -world ceases to 
exist ; unity alone remains. Pataíijali evidently describes something like 


de Svetasvatara U., II. 1-3. 
RS ü cred Books of the East. 
M uum eae pee wi MO perm God in the dd thought means God with or 
Without a body in various schools. 
ii Foga-Sütra, I. 17, 18. 
Ibid., Y. 50, 51. 
" Ibid. 
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; NE. ‘ z 
this, saying that at that time the perceiver remains in itself: ‘Tada 
üpe avasthanam' ?* 
9€ nca of Sadananda these are classified as savikalpa and 
nigvikalpa. According to Sadananda, ‘Absorption attended with p 
sciousness (savikalpa samadhi) is that in which the mental state, ta mg 2 
form: of Brahman, the One without a second, rests on It, but without the 
merging of the distinction of knower, knowledge, and the object of 
knowledge'.* He further states, ‘Absorption without self-consciousness 
(nirvikalpa samadhi) is the total mergence in Brahman, the One without 
a second, of the mental state which has assumed Its form, the distinction 
of knower, knowledge, and the object of knowledge being in this case 

obliterated’.?° i 

In Viveka-cüdamani of Sankaracarya, a similar distinction is made 
between savikalpa and nirvikalpa samādhi.” According to some authori- 
ties, superconsciousness is classified in three states. The first two are 
savikalpa-and nirvikalpa samadhi, as described above. The third state of 
superconsciousness (ananda samadhi) can neither be discussed nor described. 
It is beyond duality and unity (dvaitadvaitavivarjita, beyond one and 
many. Buddhists call the highest form of superconsciousness lókuttara- 


citta. They also classify arüpa-jhana (knowledg: 
stages of experience. —Lokuttara- 


of the generally known invisible. 


tained, as Patafijali says, by complete 
je PER eii A yogin or mystic gradually reaches one of 
hese thre superconscious experiences step by step. There are 
certain states such as bhavas spiritual ecstasies) where 
in the form of shedding 
und, seeing cosmic light, 
yogin also attains a sense 


E : j hearing of divine so 
and perceiving certain abidi 
of cosmic unity in which h 


" fhid., 1. 3. 


1° Vedantaséra (Nirnayasag D ARES 
a nan asara ( irnayasagara Bay. khanda 30, p. 45. : 
?! Viveka-cüdàmani, 362-365. 
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the world, as it is delineated in chapters X and XI of the Bhagavad-Gita 
and in the Bhagavata, Saddharma-pundarika, and Yoga-Sütra. Then he 
reaches complete oneness, either through savikalpa samüdhi, as it is described 
in liveka-cüdámani," or directly in nirvikalpa samadhi. Finally, some 
reach dnanda samadhi. From any of these states he can return to the 
plane of multiplicity with the effect of his superconscious experience and 
feel the abiding Presence in all. 


MODERN CRITICISM OF SUPERCONSCIOUSNESS 


The nirvana of Buddha and nirvikalpa samadhi or superconscious reali- 
zation have been construed by some mystical writers and thinkers of the 
West, such as Dr. Rufus M. Jones and Dr. Albert Schweitzer, as negative 
mysticism. They seem to be rather critical of these states as they think 
that these experiences sap the foundation of social consciousness by negating 
the world. They do not realize that a person who attains nirvikalpa 
samadhi finds ‘Sarva khalvidarh Brahma’, which means that he feels the 
Presence of the Reality everywhere. Again, can we find a more socially 
conscious man than Buddha? In this modern age, Swami Vivekananda is 
an outstanding example of one who attained nirvikalpa samadhi and was 
at the same time one of the greatest of socially conscious persons. There 
have been others at different times in India who also reached nirvikalpa 
Samadhi and yet remained lovers of humanity. * i 

The question may arise as to the validity of these experiences. There 
have been many persons who have claimed that they experienced God or 
had higher superconscious realization ; yet their personal lives - definitely 
indicate that they arc abnormal in their emotional reactions and inter- 
Personal relationships. Some psychologists of religion, like Leuba and others, 
conclude that religious or superconscious experiences are abnormal states 
of mind, akin to experiences caused by drugs. They also say that persons 
With a strong sex urge have such experiences. In other words, they feel 
that these experiences are pathological, perhaps epileptic, certainly abnor- 
mal. However, they do state that such persons direct their sex energy to 
God or Self instead of giving it lower expression. Freud and such other 
thinkers condemn religion as the real cause of repression and consequent 
Mental and nervous disorder. Behaviourist psychologists, like Watson. 
and others, completely deny the reality of mind, not to speak of the 
Validity of superconscious experiences and cxtra-sensory perceptions. 
Some thinkers seem to feel that these superconscious experiences are 
attained by certain kinds of hypnosis. But auto-suggestion or hetero- 


%3 Ibid., 362. 597 
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suggestion in the form of. hypnosis cannot bring in new knowledge, 
which has not been experienced by the hypnotizer or the hypnotized. 
According to some groups, a man is established in the Self during these , 
superconscious experiences. According to others, the seekers of truth are 
established in Reality, Truth, God, or Absolute—Saguna or Nirguna 
Brahman. This is a unique state which cannot be attained by self-hypnosis 
or by any. other kind of suggestion, the reason being that the hypnotized 
or the hypnotizer has not reached this state of mind. It brings a new 
knowledge which is not experienced until one reaches superconscious 
realization. Moreover, in cases of hypnotism of any type, the individual 
is not the gainer; he is rather a loser in the field of knowledge. It is 
observed that a hypnotized person, instead of being integrated, becomes 


more and more dependent and weak in emotion and volition. On the 
other hand, a man of superconscious realizati | 


strengthened in his emotional reactions and 
These psychologists and scholar 


on is unified, integrated, and 
volitions. 


, 


ples of love, purity, and 
nitely supernormal. In 


similarly transformed b 

previous periods of HU LEE n) iw 
personalities. If the pathological . ae 
like Leuba, were to stud 
notions, they would percei 
the other hand, Professo 


Experience and James B. Pratt 
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in T igi i 
he Religious Consciousness give 


EXTRA-SENSORY AND SUPERCONSCIOUS EXPERIENCES 


that the people who have them refuse to believe that they are derived from 
an unconscious. psyche. They: prefer to suppose that they issue from a 
sort of superconscious. Such people usually distinguish between a quasi- 
physiological or instinctive unconscious and a psychic sphere or logos, 
which they. style the superconsciousness. As à 
called the superior or the universal in Hindu 
he West calls the unconscious. He 
ith samadhi an ecstatic condition that 
..A universal conscious- 


"above" consciousness, 
matter of fact, the: psyche, 
philosophy, corresponds to what t 
further says, ‘The yogis wind up W 
seems to be cquivalent to an unconscious state. . 
ness is logically identical with the unconscious ^ 


MENTAL PREPARATION FOR REALIZATION 
It is a fact that superconscious states cannot be really understood 
unless one experiences them. As chemical laws cannot be verified without 
laboratory experiments, so superconscious realization or samadhi of various 
types cannot be properly understood by unprepared or untrained minds, 
however intellectual and well-intentioned they may be. Dr. Jung mis- 
understands the nature of samadhi. It is not equivalent to an uncon- 
scious state, as he declares, even though a man remains oblivious of the 
objective world. He is then fully aware of the Reality or God, not con- 
ceptually but actually and really; and he attains full coherency and 
rationality. He is directly and immediately aware of Him or is estab- 
lished in the Self or Atman. Samadhi is vivid and definite ; as we have 
already mentioned, in its higher state it is integral unity. Nay, it is - 
consciousness itself on the highest plane. 
Some writers seem to think that religious experiences satisfy the 
‘bution to the cognitive element in man. 


emotions, but they make no contri i 
A man of samüdhi enters that state 


This conjecture is not based on fact. 
person, but he comes out of it fully illumined. 


asa comparatively ignorant 
He is fully aware of the true nature of Saguna or Nirguna Brahman 
(personal or impersonal aspects of God) or the Self. There remains no 

ing the validity of the existence of the 


darkness in his consciousness regard t 
real Self or Godhead, even though he cannot always communicate it con- 


ceptually to others, as unitary and unique emotional experience cannot 
be intellectually expressed. However, superconscious states can be gained 
directly and immediately, as has been demonstrated in the lives of great 


personalities. rt... 
The natural sciences study objective phenomena ; so they do not 
require unusual mental preparation for observation itself. But the study 


3 Carl G. Jung, Integration of the Personality (Translation), Stanley Dell, p. 15. 
* Ibid., p. 26. 
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of superconscious realization requires rigorous mental me pe 
of ethical living, purity, and the practice of concentration an eme 
It is also difficult because the subject and object of study “st we 
Nevertheless, the lives of saints, mystics, yogins, arhats, dep n sa 
dervishes (Mohammedan saints) reveal that they have verified t ese yis 
Conscious experiences and directed their followers to do likewise. ie 
realizations are illustrated in the lives of Sri Krsna, Buddha, Jesus, 
Sri Ramakrishna, and their great disciples, 
Bhakti-yoga, Karma-yoga, Jnana-yoga, and Raja-yoga of the Hindus, 
Buddhists, and Jains in India are various methods for realizing the ite 
conscious state. According to Patanjali, yoga means cessation of menta 
waves through active effort and consequent establishment of the self in its 


Own essence. According to others, it means union with God or realization 
of the Self or Brahman (Absolute) 


and also methods for attaining that goal. 
In Bhakti-yoga, a person is to dire 


ct his emotions and love towards God. 
Bhakti-yogins establish an individual relationship with God according to 


the predominance of their natural emotional tendencies. The different 
types of relationships that one can establish with God are those of (1) a 
placid devotee (santa), (2) a servant (dasya), (3) a friend (sakhya), (4) parents 
(vatsalya), (5) a lover (madhura-bhava), and- (6) a son (apatya), By cultiva- 
ting a particular relationship, and through it directing human love to God, 
one attains to savikal mc cases to the realization of 


in so 
unity with Him. 


Savata that the Bopis attained com- 
plete unity with their beloved at a certain Stage. Generally | speaking, 
however, devotees ionship with God, so that they can 
son how to Perform unselfish work 
ion without Caring for the results. 
In Jnana-yoga, a person 


yoga teaches a per: 
Secration and devot 


[ e Unreal the permanent from the 
ey and m reject the unreal and the transitory, By this process 
© becomes esta ished in Nirguna Brahman, i irvi i 

‘ x , in . The 
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h one to uni 
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ind by controlling it, This 
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i-yoga and Mantra-yoga of 


l made special studies of the 
me of God, Some of the Tantras definitely emphasize 
suitable to the individual tem- 


siddhih) According to them one can 
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realize the superconscious state by repeating the mantra in accordance with 


the instructions of the guru. 
Through the practice of the methods of superconscious experiences, 


Indian psychologists have definitely discovered various unconscious states. 
They are of the opinion that mere knowledge of the unconscious tendencies 
(samskaras) cannot help a man in removing his complexes or other mental 
disturbances, It is their opinion that samskaras or unconscjous tendencies 
can be controlled and transformed only in the very process of total psycho 
logical development. 
Indian psychologists are convinced 
not be imparted unless a teacher 


that superconscious realization can- 
is himself established in those experi- 
ences, A teacher of the psychology of thc unconscious must himself also be 
an integrated’ person of higher spiritual realization in order to straighten 
out effectively the mental crookedness and conflicts of his students or clients. 
Superconscious realization can generally be attained only with the help and 


guidance of a dynamic spiritual personality (guru), even though there have 
been a few cases in which persons have stumbled unaided into such 


experiences. 
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NATURE OF GOD: EARLY SPECULATIONS 


NDIAN. thought-record begins with the Vedas. In them there are 

definite statements regarding God and His nature. At first the ideas 
"were polytheistic. But this polytheism soon developed into henotheism' 
(i.e. each god being elevated in turn to the position of the supreme Deity). 
Henotheism, in due course, evolved into monotheism,? which culminated 
in monism.’ So, the idea of the Absolute of later thought had germinated 
already in the mind of the Vedic seers. 

` In the Upanisads we find more definite statements regarding the being 
The main current of Upanisadic thought flows towards 
a monistic conception: "There is One without a second’. ‘All this is 
Brahman'5 ‘This conception of God has been called the nirguma aspect. 
He is devoid of all attributes. Nothing can be positively postulated about 


Him. He can be indicated only by ‘not this, not this But side by side 


with this there is another current of thought. This is the, conception of 
God as the ruler of the universe. He is thé source ofeeverything. He is 
the creator and destroyer. He is endowed with all virtues (gunin) and with 
omniscience. He is the cause of bondage and liberation.’ 

From the Upanisads to the systems is not a far cry. What was in an 
embryonic state in the Upanisads appeared in fully developed forms in the 
Philosophical systems. The Indian systems of philosophy can be, classified 
into two groups: heterodox and orthodox, those that do not babies in the 
Vedas and those that do. Under the former come the Carvaka, the Jain, 
and the Buddhist, and under the latter the Samkhya, the Pātañjala, the 
Nyaya, the Vaisesika, the Parva-Mimamsa, and .the Uttara-Mimáris. 

The Carvakas, who accept perception as the only valid means of 
od, who docs not come within the purview 


and nature of God. 


1 Max Müller, Six Systems of Indian Philosophy, P- 40; Three Lectures on Vedanta 
Philosophy, pp. 97.98. — 
a R.V., X.82.3; IV.40.5; X.121.1. 
RT., X.1292. 
“Mu. U., H.2.11; Cha. Us v1.2.1. 
* Cha. U., 1.14.1. ` à 
* Ka.U.. TAA MuU., 1.1.6; Ma.U., 7,12. 
7 Br. U., 11.3.6; I11.9.26; ctc. 
"Ma. U., 6. 
* Svetafvatara U. VI16,17. 
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of perception. If any God is at all to be posidisted, than the visible king 
who is known to everybody should get that appellation. "E NE 

Buddhism in its original form docs not concern itself with t 2 n 2 
of God. The main problem that confronts mankind is, accor sig E 
the way out of the miseries of the world, for which no res din 
necessary. In later Buddhism, however, arguments are adduce ne il 
ing the non-existence of God as creator. and organizer of the world. 
later still, Buddhism had to concede to the inborn weakness of the ee, 
man for an object of worship and support. Thus it ended by adopting wen 
adapting various Hindu. gods and incorporating Buddha as the MP 
and central figure of a divine hierarchy. The historic Buddha was consi . 
ered in the Mahayana school to be a manifestation of the ultimate Reality : 
called dharmakaya, which is something possessing attributes of personality, 
viz. intelligence (prajfia) and love (karuna). 

Jainism is atheistic in its outlook in so far as it denies the existence i 
of a supreme Deity, the creator and ruler of the universe. But the Jains 
believe in the existence of various minor deities, above whom are the 
jinas, the liberated ones, the paramadevatās, who, however, do not vouch- 
safe any boon, mercy, or pardon to the worshipper, but who, when prayed 
to, help one to follow the path of discipline leading to salvation. 


GOD IN THE SIX PHILOSOPHICAL SYSTEMS 


The Sàmkhya system also is atheistic in its outlook. Though Max 
Müller thinks that the ‘denial of an Iévara or personal Lord did not 
probably form part of the original Samkhya, as presented to us in the 
Tattvasamasa’ ,? according to traditional as well as modern consensus of 
opinion, earlier Sarnkhya is positively atheistic.” The eternal existence of 
souls or Purusas, who are permanent and supreme, is inconsistent with the 
infinity and creatorship of God. But the Samkhya docs not say directly 
that there is no God whatsoever. It simply affirms that the existence of an 


eternal God cannot be established by proo£'* ‘he Samkhya admits the 
godhood of certain souls. 


9 These are individual souls who are merged dv 
Prakrti, cach emerging as a 


cach. god in the beginning of a new cycle of creation 
and lording it over all during that cycle.5 Such a god can be established 
by logic." | The Sarnkhya further accepts t 


he popular gods, who are only 


?* Sarva-darsana-sangraha (Abh 
© Bodhicaryavatàra, 1X.119 f. 


? Max Müller, Six Systems of Indian Philosoph 

? Radhakrishnan, Indian Phil sophy, p. 230. P $ 
Sarva-darsana-sañgraha, XIV. p. OA IL. p. 316. Cowell and Gough's translation. of 

14 Samkhya ravacana-Sütra, 1.92; V.10. 

15 Ibid., 111.56. 


*8 Ibid., 111.57. 


yankara's Ed.), Carvakadarsana, pp. 6,7. 
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more highly organized and happier beings than men, but who are equally 
subject to the laws of sazisüra. Whenever the word ‘Lord’ (I$vara) is used 
in the scriptures, it is in reference to the liberated souls or these beings.” 

Later Sámkhya, however, had to concede a place to God in the 
system. Vijñāna Bhiksu, for example, holds the view that'it was for the 
sake of argument and to prove that God was no integral part of the systém, 
and not to assert its antagonism to theism as such, that the Sarhkhya had 
not included God in its. philosophy." 

Apart from this later innovation, however, the Samkhya system does 
not believe in God. That is why it has been called 'Niri$vara (atheistic) 
Sàmkhya' in contrast with the system of Patanjali, which is called 'Scsvara 
(theistic) Sarnkhya'. 3 , 

Patañjali opens the topic of God with the sūtra ‘Isvara-pranidhanad va’ 
(And also by devotion to God). He means thereby that samadhi can be 
attained, among other means, by devotion to God also. Garbe? and 
Geden™ hold that the concept of God is an extraneous graft on the system, 
loosely fitted and superficial and due to pragmatic considerations, a view 


with which it is difficult to concur, inasmuch as God is a metaphysical 


necessity in the system. Vacaspati Misra says, ‘And in the case of Isvara 


we: must understand that His activity is limited to the removal of obstruc- 
tions with a view to securing a basis for merit';? Vijüana Bhiksu says, 
"The disturbance leading to the disequilibrium of Prakrti is due to I$vara's 
will’. Bhoja says, "The association and dissociation of Prakrti and Purusas 


cannot be established without postulating the will of God’.** 

God in Patafijala philosophy `is a particular’ Purusa who is ever 
untainted by troubles, actions, and their effects and deserts.** There arc 
Some Purusas who have become liberated and are free from all taints. 
There, are others who are merged in Prakrti (prakrtilina) and who are 
free from such blemishes at present, but may again be affected by them. 
God is, however, one who never was and never will be tarnished by any 
blemish whatever. Moreover, God's attributes are the highest. He in 
Whom pre-eminence reaches the zenith is God. He is not a different 
Category but is a singular type of Purusa. He is the first Teacher, 
because, unlike other teachers, He is not limited by time. Though He has 


i Ibid., 1.95. 
Sani J Samhkhyapravacana-bhásya, Introduction, 
ürikhyasya vyavaharikcévarapratisedhaparataya Bra 
a, loga-Sütra, 1.23. à . 
a Garbe, Philosophy of Ancient India, Pe 15 
+, Encyclopaedia of Religion and Ethics, VI. 
® Vacaspati's tika on IV.3. 
a, Yoga-varttika, 1.24. 
Yoga-urtti, L.24. 


25 y, 


Oga-Sütra, 1.24. 
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no desire, yet out of His grace towards all beings He saves pepe i nn 
in samsara by imparting knowledge and virtue (dharma) z adio 
made up of the purest sattva ; He is ever free and ever the p | 
is omniscient.?* f 
Eo Ud of Gautama, God has not been mentioned s 
of the twelve prameyas. From this it has been concluded by some m eis 
Scholars that the Nyd@ya-Siitra originally was not theistic. But to n 
Vrttikara Viívanatha and others say that Atman as postulated among t 
prameyas includes both Jivatman and Paramàtman. 
separate mention of I$vara has been made. 4 m 
There are three aphorisms in the Nyāya-Sūtra which discuss God. 
Leaving aside the difference in the n Ei! 
Vacaspati on the one hand, and Vatsyayana, Uddyotakara, and Visvanatha 
on the other, the arguments boil down to the following points: (i) that 
God is the efficient cause of the world, (ii) that for dispensing man's fruits 


of action He is dependent on man's action, and (iii). that this dependence 
of His does not in any way 


E A T E = S 

interfere with His sovereignty, inasmuch ri 
man can neither work nor reap the fruits of his work but by and throug 
the divine will. 


That is why no 


iceties of interpretation. between 


This God of the Naiyayikas is omnipotent. 


Atman possessing benign attributes, 
mistakes, 


He is a particular kind of 


devoid of vice, wrong knowledge, e 
and is eternally endowed with what are known as the eightfold. 
superhuman powers (minuteness, lightness, 


etc.). 
In the Vaisesika-Sütra of Kanada, 


God is not openly referred to. Phe 
sūtra ‘Tadvacanād amnayasya pramanyam’ (Being His words, the validity 
of the Vedas)” has been held by some scholars to mean that the Vedas are 
the works of the seers,*° and that the sūtra has no reference to God. Without 
entering into this useless Controversy, it can be safely said that whatever 
might have been the position of the early Vaisesika, the system in its later 
form is unequivocally theistic, subscribing to the Nyaya view of God, one , 
might say, in toto. : " 

The Parva-Mimarisa, according to the traditional view, is atheistic in 
its outlook, The universe having neither ‘beginning nor end does not 
require any creator. God also cannot act as a supervisor of dharma and 
adharma;-as the Naiyayikas hold, since dharma and. adharma belong to te 

_ Performer, and God cannot have any knowledge of them. God can have 
neither conjunction with nor i 


°° Yoga-Sütra, Vyasa’s bhasya on 1.23-26 
* Garbe, Philosophy ci ia, p. 2 INOA : 
2 Nyäya-Sütra, 1v] 1h21 n India, p. 23, and Muir, Original Sanskrit Texts, III. p. 135 
d Kanada-Sütra, 1.1.3. 

= Radhakrishnan, 


Indian Philosophy, 11, p. 226. 
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because conjunction is possible with substances and not qualities which 
dharma and adharma are, and because they inhere in individual souls and 
cannot inhere in an extraneous God.’ Perception, inference, and scrip- 
tures do not ptove God. But scholars like Max Müller and P. Shastri*? 
infer that the Pürva-Mimàisá rejects God only as creator of differences in 
the lots of men, but not God as such. But this view does not seem to be 
tenable, because the carly Mimàriisakas are silent about the question of God 
and the later ones reject the proofs of God. This system cannot even be 
called polytheistic; because even the deities invoked by it are not said to 
have existence anywhere except in hymns that describe them. But the 
Mimiarisakas of a later period introduced God into the system. Venkatesa, 
the author of Sesvara-mimamsa, grafted Vedanta doctrine on Mimarnsa. 
Apadeva and Laugaksi Bhüskara hold that if sacrifices performed are dedi- 
cated to God, they will lead to the highest good (nihéreyasa).^ This 
inclusion of apavarga ideal in the system is a later innovation. ` 
The Fedànta-Sütra of Bādarāyaņa is a systematic presentation of the 
Upanisadic teaching. Different interpretations, offered by different com- 
mentators, have given rise to different schools of thought. The main 
Schools are Advaitism of Sankara, Visistadvaitism of Ramanuja, and 


Dvaitism of’ Madhva. 


KARA, RAMANUJA, AND -MADHVA 


God, according to Saükara, can’ be viewed from two standpoints: 
empirical (vyavahürika) and transcendental (paramarthika). From the frrst 
Standpoint, the world is considered to be real and God is the creator, 
preserver, and destroyer of it. ‘That omniscient omnipotent cause from 
which proceed the origin, subsistence, and dissolution of this world—which 
World is differentiated by names and forms, contains many agents and 
enjoyers, is the abode of the fruits of actions, these fruits having their 
definite places, times, and causes. and the nature of whose arrangement 


i i rali "34: 
cannot even be conceived by the mind—that cause; we say, is Brahman. 
stated qualities’ can be the creator of the world. 


He is the Being within the self of all beings, to 
-He can assume a bodily shape formed 
y His devout worshippers.? He creates 


VIEWS OF SAN 


So ‘a Lord possessing the 
He is free from all sins. 
Him belong all works, all desires. 
of Maya in order to gratify thereb 


"gus "m ; aati he Oe l 

hax Muller gU EUR Titian Philosophy, pp- 210 ff, and P. Shastri, Introduction 
fo the Pūrva Mimárisa, Ul. o 3 

? "SW Goyindarpanabuddhya kriyamanastu nil 
Prakasa. ‘isuararpanabuddhya kriyamanastu nihs 
Sangraha. 2 

^ Brahma-Sūtra, Sankara-bhüsya, 1.1.2; Ll.1l. 
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the world in a spirit of sport.*° In creating the world, He is guided by the 
merits and demerits of the living creatures. Hence no blame can attach 
to Him for inequality etc. existing in the world. In-this aspect, God is 
called saguna. In this condition, He is said to be an object of nescience 
(avidya).” 

But, considered from the second standpoint, the world is unreal ; and 
nothing but God, as the ground of everything, is ultimately true. He is 
referred to as Brahman. Brahman is thoroughly devoid of all attributes. 
This is called the nirguna aspect. It can be referred to only as ‘not this, 
not this’.** -This view is absolutely monistic. 


But from the above discussion are we to assume that Br 


ahman has a 
double nature? 


No, because the saguna aspect has no transcendental 
validity. “Hence I$vara's being Ivara, His omniscie 
etc. all depend on the limitation due to the 
while. in reality none of these qualities belong to the Self whose true 
nature is cleared, by 1ight knowledge, from all adjuncts whatever.’** 
According to Ramanuja, God is the only reality, but within Him exist 
as parts (aria) the conscious (cit) individual souls ives) and the uncon- 


scious (acit) world. There is nothing outside of Him whether different in 
kind (vijaliya) or of the same kind (sajatiya). But in Brahman, there is 
internal (svagata) distinction (bheda) constituted by Jiva mfi ja ja. "The 
whole aggregate of intelligent and non-intelligent m Constitutes 


Brahman’s body.’ ‘All imperfection and suffering are limited to the 
sentient beings constituting part of Paramatman’s body, and all change is 
restricted to the non-sentient things which constitute another part.” But 
this body is controlled by Him and He is its Self. God creates, preserves, 
and destroys the’ world. He is both the efficient as well as the material 


V : : 2 
ause.! God modifies Himself into the world. But He is not intrinsically 
touched by this modificati 


d Dado rm "rel no imperfection attaches to Him by the 
subtle form and is qu ape: ution) the world resolves into’ an ultra- 
world at the hegthnint = a ar iniaj tà be modified again into the 
of sport. He is the aie n Cycle of creation. He creates in a spirit 
like knowledge, blends 2 paowed pun infinite auspicious qualities 
merciful." He poseses ee” is omniscient, omnipotent, and supremely 

ivine form, peculiar to Himself, not made of 


nce, His omnipotence, 
adjuncts whose self is nescience ; 


°° Ibid., 1.1.83. 

"T Ibid., T1.11. 

?* Ibid., YWI.2.17, 

? Ibid, 11.1.14. 

ji mud m Ramanuja-bhasya, 14.27. 
“Thid, 1.1.9. R 
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the stuif of Prakrti nor due to karma. ‘In Him are combined energy, 
strength, might, wisdom, valour, and all other noble qualities." When 
it is said that He is devoid of qualities, it is simply meant that He is free 
from all touch of evil.’ He is endowed with a personality and is identified 
with Visnu.'* Prajapati, Siva, etc., all refer to the supreme Reality. who 
is Narayana.” ir 

According to Madhva, God, Jiva, and the world are eternally distinct. 
The last two, though eternal, are subordinate to God. God is the indepen- 
dent principle (svatantra tattva), and the other two are the dependent 
principles (asvatantra or paratantra tativa). ‘There are five real and eternal 
distinctions (bhedapaiicaka), viz. (1) between God and Jiva, (2) between 
God and matter, (3) between matter and Jiva, (4) between Jiva and Jiva, 
and (5) between one particle of matter and another. God is free from all 
blemishes and endowed with all auspicious qualities. He is not limited 
by His qualities. He is identified with Visnu. Brahma, Siva, Indra, etc. 
are non-eternal and are designated as şara. Laksmi is His creative energy; 
is coeternal with Him, has no material body, and is all-pervading. Laksmi 
is eternally free (nityamukta) and is called aksara. Still She is dependent 
On Visnu. Visnu is superior to both the Asara and aksara deities. He is 
endowed with independence, strength, knowledge, bliss, etc. He is the 
efficient, but not the material cause of the world. He is the absolute ruler 
—punishing some and rewarding others. He is both transcendent as well 
as immanent, because He is antaryamin (inner ruler) of all souls. He is 
guided by the individuals’ karma, but cannot be said to be dependent on 
karma, because, for their existence, karmas have to depend on Tur d x 
conception of the identity of God and individuals isa heinous ai iD 
Which a person will be punished. He explains the identity texts 0 the 


Upanisads in a dualistic sense. 


PROOFS OF GOD'S EXISTENCE i 
both orthodox and heterodox, attempts have been made 
he existence of God. The Carvakas, as we 
in perception as the valid means of 


knowledge. Merit, life after death, heaven, hell, soul, and God are not 
objects of perception. So they do not exist. According to the Buddhists, 
* thing that has nowhere been perceived cannot exist. As God has not 


à In the systems, 
either to prove or to disprove t 
have already noted, believe only 


h lbid., Introduction to I.2.1. 

ur Ibid., Y1L.2.11. 

a Tbid., 1.1.1. 

^ Ibid, L1; 11.211 

‘s Ibid., 11.2.86. É 
Brahma-Sütra, Madhva-bhasya, TELS- 
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been perceived by anybody anywhere, He does not exist. According to the 
Jains, God's omniscience is not valid knowledge, because right knowledge 
` is that which is produced only in the case of an object not known before. 
But as God knows everything, His knowledge is necessarily of known 
objects and hence untrue. So even if God exists, none can direct any faith 
to Him. According to the Sarnkhya, there is no logical proof of the 
existence of God. The inherent teleology in Prakrti is sufficient to explain 
creation, and the intervention of God is superfluous and unnecessary. The 
Mimarsakas believe in the eternality of the Vedas. So the argument of 
the Naiyayikas that God exists because He is the creator of the Vedas is. 
not tenable. By the performance of religious rites one gets to heaven, the 
summum bonum of human aspiration. So, more than this, it is not 
necessary to conceive, nor can it be proved. l 
aii great Naiyāyika, Udayanācārya, ‘who has written an elaborate 
thesis on the proofs of the existence of God in his famous treatise 
ULLA E has examined the foregoing arguments and found them 
Fed At the beginning of his book, he says, ‘What doubt can there be 
in » Experience of whom is admitted throughout the world?'** So, any 
argument in support of His existence is unnecessary and redundant from 
n. pou pae of the Naiyāyikas. But even then proofs of His existence 
aa. rail hae Because, as Udayanacarya writes, ‘This logical con- 
Ai. of od is tantamount to thinking (manana) about Him. i 
, Worship ER ar. about Him, and is undertaken as a form ? 
.. n putting forward the various inferential proofs, the author writes, 
From effects, conjunction, support etc., from the use 'of things, from the 
authoritativeness of the Vedas, from the composition of the Vedas, from 
ae a particular. numbers, an immutable all-knowing 
sideration of effects (hama) coo TCS is the causal argument—from Om 
aller sin a s (kārya) God can be deduced. The earth etc. must hav? 
ce they are effects like the pot. Everything that is composite 
Withou ; ateria 
causes cannot. produce definite effects. To E ae al radi eats 
€ power of will to accomplish this uses, a desire to realize some aim, 2” 


** Kusumāñjali, I. 
°° Ibid. L3 : 


? Ibid., V.]. 
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a dyad, even that, being a work, must also require an intelligent agent, 
who must be God. The third proof arises from the consideration of inhibi- 
tion of celestial bodies from fall. Just as a piece of wood is supported in 
Space by a bird, so also the universe is withheld from falling down by some- 
one's support. And that someone is God. The word ‘etc.’ (adi) signifies 
dissolution. God is the author of the destruction of the world. ‘From the 
use of things’ (padat) denotes that there must be a teacher for imparting 
the knowledge of the use of things. We find that instructions are needed 
for teaching the modern arts. So for the traditional arts, which are current 
from endless tinte, there must be an instructor. And that instructor must 
be God. The’ next proof is had from the authoritativeness of the Vedas 
(pratyayatah). The knowledge from the Vedas is authoritative like all true 
knowledge. So that authoritativeness must have a cause which is God. 
Another proof is from the inference of composition of the Vedas. The 
Vedas are composed by some person as Ayurveda is. Now, as the author- 
ship of the Vedas cannot be ascribed to any human being, its author must 
be God. The argument ‘from sentences’ (vakyat) denotes that since the 
Vedas contain sentences, so they must have been composed by some person, 
just as our sentences have ourselves as the authors. That author is God. 
Then comes the argument from number (sank hya-visesat). , According to 
this argument, the magnitude of the dyad is not caused by individual atoms ; 
it depends on number, because atomic magnitude is etérnal and insig- 
nificantly minute. But number requires the distinguishing perception 
(apeksa-buddhi) which must be somebody's. As the number two of the 
atoms that go to form the dyad at the beginning of creation could not 
have been the object of our distinguishing PEE so iens ard 
ing percepti t have been God's. at scriptures indepe 
D Mi in oh of God has been accepted by Udayana.” By these 
Various arguments the Naiyayikas try to establish God. The Vaisesika 
System believes inference and scriptures to be the valid means of the 
knowledge of God. God is proved by the inference of an active principle 
aS the creator of the world, independent of adrsta. As the author of the 
cdas als : inferred.” : 
che ob ad God as 'a particular spirit (Purusa) untouched by 


3 M 
troubles, works, fruits or deserts’. The next sūtra of Pataitjali is, ‘In 
5 5 Everything that 


s scura WA 
Him does the germ of omniscience become infinite’. : 1 
The ultra-sensorial 


admits of comparison or degreé must have an acme. 
knowledge of the past, present, and future existing to a greater or less degree 


52 rp; Y "n ‘ 
= ed 1.1.3; IL.1.18,19; X.2.9 with Sankara Miéra's commentary. 
S) Yoga-Sütra, 1.24. 
Tbid., 1.25. 
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i isci ; and this germ 
in every human being constitutes the germ of smpisceonoe ¢ ar hs 2 aie 
of omniscience reaches the apogee in someone ; and that someo: te ie 
Thus we infer God generally; but since inference does not co o 
particularity, His specific nature, c.g. omniscience etc. is to be learn se 

d - . 
ishi 3 inference and authority arc 
i . So, for establishing God, in 

e aia B - to this system 
necessary according t. 3 <a " 
d Adis to Sankara, the Vedas are the only valid means of us 
knowledge of God. Reason in itself is futile. ‘On account of the diversi 4 
of men’s opinions, it is impossible to accept mere reasoning as having ` 
sure foundation.’ He, however, concludes, ‘Our final. position weer 
that on the ground of scripture and of reasoning subordinate to d b 
the intelligent Brahman is to be considered the cause and substance 0 
world'.5* 

Ramanuja, more or less, agrees with Sankara's v 


iew that the scriptures 
are the only means of the knowled 


: n 
ge of God. He says, ‘Because B j 
being raised above all contact with the senses, is not an object of percep- 


: 7 ipture 
tion and the óther means of proof, but to be known through ane 
only" But reasoning plays a secondary part. ‘With regard to supers 


: ; [NM TE be 
Suous matters, scripture alone is authoritative, and reasoning is tO 
applied only to the Support of scripture.’™ 


/ : — His 
According to Madhva also, God transcends all perception. . But 
nature is not indefinable, 


: ud 
because we can know His nature through a st y 
of the Vedas. 


it 
This is the general attitude of the Vedantins of all shades. BY 


3 rt 
that does not prove that they have not produced cogent proofs in suppo 
of the existence of Brahman,*! 


GOD'S RELATION TO NATURE .AND MAN 


vd : din 
In the Sathhitas, God has been spoken of as the efficient cause an 


c ; d by 74 
some places as the material cause of the world.? God is regulate 
(order) in His dispensatio 


a this 
n. Through His grace man prospers both in t 
world and the next. 


In the Upanisads w. 


th 
€ find that Brahman has been thought to be bu 
the efficient and the m: 


$ " H 1S 
aterial cause of the world. But this creation 


v BEAR Sūtra, fatkara-bhasya, 11.1.11. 

ranma-Stitra, Ramanuja-bhasy, 1.3, 
* Ibid., 111.12. jore Los 

Brahma-Sütra, Madhva-bhi. , HI2. 

*? Ibid., IIL.3.1. bai e a 
“u Bráhma-Sütra, scattered through IL1.5; L1 
189; Pafcadaf, L1-10; and later penig} LI 
ane s polemical wri 

© Ibid., Y.1.5; 1.28 5. 

Mu. U., 1.1.7. 


K ika, 
4; IL3.7; and Brhadaranyaka-bhagya-vort!! 
ters.- 
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unreal, because there is no diversity in the world. The individual beings, 
though appearing as many, are really one and the same as Brahman." The 
individuation is really the result of ignorance. When this ignorance is 
dispelled, then the finitude of individuality is transcended, the supreme 
realization of unity dawns, and the end of spiritual life is reached." 

The Carvakas hold that the world is a fortuitous and spontaneous 
growth promoted by the chance combination of material elements, and no 
intervention of God is needed in creation. They admit the existence of 
consciousness, but only as an epiphenomenon or a by-product of matter. 
Hedonistic calculus is the only principle that should guide human beings, 
since there is neither God nor heaven or hell. The Jains hold that the 
world is created by the permutation and combination of the four primary 
ingredients, time, space, soul, and matter (pudgala) in their subtle form. 
In their various arrangements they are guided by (1) time, (2) environment, 
(3) necessity or destiny, (4) action, and (5) effort. According to the Jains, 
a Jiva or soul is a conscious substance. But consciousness exists in different 
Jivas in varying degrees. At one end of the scale are the perfected souls 
possessing omniscience, and at the other end plants and minerals showing 
no apparent sign of consciousness, and yet possessing consciousness. Indj- 
vidual souls who have limited knowledge and power are subject to miseries. 
But they have the potentiality of infinite consciousness, power, and happi- 
ness. ‘They are debarred from attaining these because of karmas. By 
transcending karmas the souls can realize their potentiality, which is 
liberation. Buddha himself was averse to any metaphysical speculation. 
Yet he could not avoid it altogether. Since Buddha's time some philo- 
sophical ideas came to underlie his ethical teachings. These are (1) the 
doctrine of dependent origination, (2) the doctrine of universal change and 
impermanence, (3) the theory of the non-existence .of soul, and (4) the 


doctrine of Karma. 

According to the Samkhya system, there are two types of eternal 
ultimate realities. The first is Prakrti which is unconscious, and the second 
is self (Purusa) which is conscious. The self is many and the subject of 
knowledge. Prakrti evolves into the world by coming into relationship 
with Purusa. But the Sarhkhya does not explain how this relationship is 


brought about. The followers of the Pātañjala school say that this 
is brought about by the agency of avidya and God. Avidya rests on buddhi 
and involves Purusa in the world when he is reflected in buddhi. But 
this avidya is something insentient. So it is difficult to see how it can bring 


*5 Br. Ur; IV.4.19. 
°° Ibid., 1.4.10. 
èt Ka, U., ILI.15; I. U., T. 
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i rdi 'oga school, 
about the contact of Purusa and Prakrti. d abair i21 
without the intervention of P ee cored [eee imet ie 
ing to the Nyaya-Vaisesika school, the vorld i Lo ee: 
Mo Lue, causeless atoms, taking into diria qe e 
deserts of the individual Pa who lari Fw s P 2 spi 
s i istinct from body, mind, etc. y a x he 
A un and they possess contingent attributes like dede, m ps 
intellection, action, pleasure, and pain. Souls are not conscious, d 
sciousness is 'a quality of the soul produced in the waking € id en 

' conjunction of the soul with manas. It is an intermittent gra m A 
sel£. God is thus the moral governor of the world and dispenses rui ki 
Jiva’s actions. The Mimarhsa system avers that atoms, which am à 
ultimate constituents working under the autonomous law of Karma, 
form the world. No postulation of God is necessary for explaining this. 
But the system has to postulate individual souls. The Vedic injdoctone 
hold out promises of reward to be enjoyed in another world. But thi: 


would be impossible if some real self did not exist. The selves are e d 
They are eternal infinite substances. Consciousness is not their csscnct 
but is an adventitious quality which arises under suitable conditions. 
We have seen above that in Sankara's system God has been conceive’ 
as both the efficient as well as the material cause of the world. At the 
same time He has been spoken of as devoid of all attributes and as the 


only reality. In this context. any theory of creation seems to be logically 
unsound. But Sarikara escapes this logic 


z : ‘ating the 
al insufficiency by enunciating t! 
concept of Maya or illusion. Brahman 


no doubt transforms Itself into the 
vorld and is therefore both the efficient as well as the material cause. vite 
this is only apparently, Really there is neither transformation nor me 
world. This is the famous Vivartayada, according to which the change 
is not real but due to imaginary attribution (adhyasa) only, just as a rope 
is taken\to be a snake due to imaginary attribution.*? The Jiva also i! 


Es ; à round 
Such a background is illusory. His real nature is the same as the grons 
of everything. 


It is through ignorance that he considers himself limited 
and sees the diversity in the world. As soon as ignorance is dispelled, HE 
realizes his true self and goes beyond the sufferings of the world. But all 
this is from the transcendental and ultimate standpoint. 


From the empirical standpoint the world is the creation of ‘God 
throdgh His power of Maya. 


Brahman is the efficient cause of the world 
and also the material cause 


in so far as He is associated with Maya. 
** Bhojaertti, 1.24. 


** Radhakrishnan, Indian Philosophy, Yt. p. 149 l 
? Brahma-Sūtra, $aùkara-bhāşya, IL1.83. ‘Finally, 4y s criptura 
doctrine of creation does not refer to the highest reality. i TRE NP 
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Brahman associated with Maya is I$vara, God. Maya directed by God 
Changes into the world. The Jivas are the products of the particular ` 
adjuncts into which Maya specializes herself. In their real nature they are 
Brahman Itself. Their body, mind, etc. are the creation of Maya. At 
cach creation the Jivas are endowed with natures which are the results of 
their past merits and demerits." God has no purpose for creation, because 
all His desires are ever fulfilled. He creates out of play.” , 

Rāmānuja holds that at the beginning of a cycle of creation God alone 
ls remain in Him in a dormant and subtle 
condition. By an act of volition the Lord sets the process of creation 
going. Subtle matter evolves into gross state. The individual souls also 
assume bodies corresponding to their past dharma and adharma. But, 
after all, matter and souls are not different from God, and in the subtle 
state less so. So it is God who can be said to modify (parinama) Himself 
into the world and soul. The soul, who, assisted by the grace of the Lord, . 
contemplates Him 'and cognizes Him as He has been described in the | 


Vedanta, attains liberation. In the liberated condition he becomes similar 


to and not the same as God. He never possesses the powers of creation, 


preservation, and destruction of the world. 
Madhva holds that God creates the world out of Prakrti, in which 


heterogeneous principles are located in a subtle form. God in creation takes 
into account the moral deserts of individual souls. The individual souls 
are infinite in number and are distinct from God and from one another. 
The Jivas are atomic in size. The souls are eternal and dependent entircly 
on the Lord. Liberation can result only from the grace of God, which 


can be obtained by the worship. of the Lord. 


remains, and matter and sou 


n Brahma-Sütra, $ankara-bhügya, 11.1.34; sce also 11.1.35,36. 


Ta [bid., 11.1.83. 
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PLACE OF EPISTEMOLOGY IN PHILOSOPHY 


PISTEMOLOGY or the theory of knowledge has Be Minet ar 
E Sr in European philosophy in the moder period, pa t 
larly in the philosophies of Locke, Hume, and Kant. Kant thoug 
without a prior critical examination of the elements, 
of knowledge we should not engage in metaphysic 
regarded all previous philosophy as dogmatic dee 
critical philosophy. In more recent times, however, the Amer ican d 
réalists have tried to oppose the general modern European trend, initiate 
by Kant, that the theory of knowledge should precede the theory of rcality. 


"They have chosen to be consciously dogmatic. They are led to this position 
by a kind of reaction ag 


E à : rn 
ainst the use of epistemology made by most mode 
idealists for establishing idealistic theories of reality. 
But in India the 


xe à T in- 
position has been otherwise. From the very beg! 
ning of the different Systems of 


philosophy until recent times, discussions 
including those of doubt and error) nae 
osophy. The reason for this striking anc 
und in the fact that all schools of pe 
regarded ignorance as the root cause = 
so that they were all bent upon discovering the were 
ue knowledge by means of which reality could be know 

$0 lived as to overcome misery or minimize suffering. 


sources, and limits 
al discussion. So he 
às contrasted with his own 


and life could be 


ee i nc 
ge (pramana) 1S necessary, because through it alo 
can we properly know 


A : 5 be 
reality and thereby guide our actions so as to 

able to attain desirable ends and avoid suffering. 

Epistemology thus becomes closely linked u 


p with ontology and both 
of them again with ethics. Knowledge and mor; 


al perfection are regarded 


morality and knowledge 
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sophical discussions of almost every school. T he motives were sometimes 
theoretical; sometimes practical, sometimes simply polemical. But all led 
to the enrichment of epistemological thought and literature. 


ANALYSIS AND SOURCES OF KNOWLEDGE 


The factors constituting and connected with knowledge (jñāna or 
prama) are usually analysed into the subject (jiiatr or pramatr), the object 
(jñeya or prameya), and the means of knowledge (pramana). But conscious- 
ness is not always regarded as the product of any relation between the 
subject and the object. T he Sarhkhya, the Vedanta, and the Jaina schools 
conceive the self as possessed of intrinsic consciousness, so that knowledge 
ation of the object to an already existing con- 
àmkhya. the Yoga, and the Vedanta assert the 
consciousness even when there is no object. 
he Mimiarhsaka hold, as do some Western 
d so knowledge—is a product of the relatiori 
to some object in some appropriate way. 
like every other phenomenon, 


is nothing more than the rel 
sciousness of the self. The S 
possibility of the existence of 
But the Nyàya-Vaisesika and t 
thinkers, that consciousness—an 
of the sclf, previously unconscious, 
‘The Buddhists also regard consciousness, 
as a momentary product of several conditions. 
A distinction is maintained, however, by the Sarnkhya-Yoga and the 
Vedanta between consciousness as it is in itself (svaripa-caitanya) and empir- 
ical consciousness or consciousness of objects (vrtti-caitanya). With the 
help of this distinction these schools can also maintain the common-sense 
notion of knowledge (as beginning in time and depending on the relation 
of the self to some object), because such knowledge only means empirical 
consciousness of some object. But they point out, like Green, that con- 
sciousness in itself is original and eternal ; and it transcends time and space. 
In fact, such intrinsic consciousness is regarded as identical with the self 
(Atman) itself. According to the Sarhkhya and the Yoga, the self as the 
knower is real, and it is distinguished from objects as known. The rela- 
tion of the self to objects is not possible, according to these schools, unless 
the object produces thrcugh the senses and manas some ‘image of itself in 
the intellect (buddhi). This modification of buddhi (technically called 
vrlti) is illuminated by the self or consciousness, resulting in the knowl- 
edge of the object. But as the Advaita regards the distinction between 
the knower and the known as à practical makeshift, untenable iu the 
ultimate analysis, it does not hold, like the Samkhya, the reality of even 
the rôle of the self as the knowcr. The knower and the known are but 
the two. apparent aspects of one basic reality, the real Self or Brahman. 
Knowledge should not be considered therefore to be really an external 
relation. It is only the self-shining consciousness that is the very nature 
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" —' xplain 
of existence, including the apparent subjects and 2. ads pee d ow 
knowledge in'terms of the dualistic beliefs a e te T knowiedac, widi 
Advaitin adopts to a certain extent the Samkhya t d m at oe 
the important difference that he does not regard knowledg Seedy treet 
relation. The object in contact with the external sense or di oe epee 
to the internal sense (antahkarana) causes a modification (vr gs fon 
latter. This vrtti only serves to remove, though to that E > sabe 
respect only, the illusory distinction between the oer and f sh aon 
For the Buddhist idealist, the Vijhanavadin, every objective E m g 
an illusory externalization or external projection of a subjective idea. 

Knowledge, in the strict sense of correct cognition, 
a source of knowledge is called a pramana. 
gencrally admits two chief sources of knowled 
Indian epistemology admits, 
knowledge. We shall briefl 


is called prama, and 

Unlike Western logic that 
Be, perception and inference, 
in the tlifferent schools, one to six sources of 
y discuss them one by onc. 


PERCEPTION OR PRATYAKSA 
Perception, generally called pratyaksa 
to be the basic source of knowledge. The Carvakas regard it as the only 
source, According to them, inference is not reliable, since every inference, 
to be trie, must be based upon some universal Proposition containing the 
knowledge of an invariable relation between two phenomena ; and such 
a universal proposition cannot be established by observations. We cannot 
observe, for example, whether all cases of smokc—those in the unobserved 
past, or in the future, or in regions beyond perception—were, will be. or 


are even now invariably accompanied by fire. Inference cannot therefore 
be relied on with certainty. About authority as a source of knowledge 
the Carvakas point to the innumerable examples in daily life where we find 
ourselves deceived and misled by the testimony of other persons. Even 
the scriptures are not beyond doubt. The Vedas contain many meaningless 
words and enjoin rituals which may merely go to swell the fees of the 


officiating priests. They may therefore be the work of cunning priests. 
Regarding the exact origin of pratyaksa or per 

is, however, a good deal of controversy among the different schools. The 
ordinary view is that pratyaksa is that ki 
by the relation of sense (indriya) to some object (indriyartha-sannikarsa- 
janya-jiiána). In accordance with thc 

senses or indriyas—the fi 


smell, and the internal 


» is admitted by all the schools 


sound, sight, touch, taste, and 


If the object is an external 
ne soul) directs the mind through the external 
sense say the eyes, to the tree, 


and gathers thus the visual knowledge of the 
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tree. If the object to be perceived is internal, say a pleasure (which 
according to this school is a quality of the soul itself), the soul has simply 
to attend to it through the manas, which does therefore, in this case, the 
double duty of an organ of attention as well as that of an internal sense. 
According to the Samkhya-Yoga school also, the contact of the object 
with some one of the senses is necessary for ordinary external perception. 
But such a contact must generate some modification in the internal sense, 
as was mentioned in the previous section. The internal organ is some- 
times considered to be a whole and called antahkarana or citta, but some- - 
times distinguished by its different functions (of explication, self-reference, 
and determination) into the three aspects called respectively manas, 
ahankara, and buddhi. The account of the origination of perception is 
therefore differently given by different writers of this school. But on the 
whole it is admitted that if the internal organ in some aspect does not 
assume the form of the object and present it to the self or the self-shining 
consciousness, there cannot be any knowledge of the object. This due is 
utilized by the Yoga when it teaches that the modification of the citta into 
the form of the object should be stopped, so that no object.may appear 
before consciousness and tempt it into attachment and bondage. Yoga 
is thus defined as the arrest of the modification of the internal organ 
(Yogascitta-vrtti-nirodhah). A. 
A. question often discussed in connection with the possibilities of 
perceptual knowledge is whether there can be any perception of entities 
not related to any sense. Some Vedantins, who do not regard manas as à 


sense (unlike the Naiyayikas and Sarnkhyas), point out that internal percep- 
rove that no sense need mediate in such 


tions (of pleasure, pain, etc) p à : i 
cases. Moreover, they ask, ‘If perception be not possible without some 
sense, how can the Naiyayikas and others think of God as perceiving the 


world?’ The Yoga system admits that there can be knowledge of external 
objects which are not accessible to any sense, if the mind can be sufficiently 
concentrated on them. The later Naiyayikas. agree that there are excep- 
tional cases of extraordinary perception in which immediate knowledge 
of external objects, not related to an external sense; is possible and they 
admit in that connection the possibility of yogic perception. Ganigesa, the 
founder of the later Nyaya states in his famous work Tattva-cintamant 
that it is not necessary to conceive and define perception 1n terms of sense- 
object relation ; immediacy is the essential character of perception. This 
point is further emphasized and elaborated by the Jaina and the Advaita 
thinkers. ‘ —- - ' 

The Jains very aptly observe that ordinary perception in which the 
self knows the object through the p of some sense cannot rightly 
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i N i ; GC. 
be called immediate. It is only less mediate than preti erm 
But real immediate knowledge, worth the name, is t " e ad cil 
the self can acquire by its direct relation to the a Denis enia 
mediation of any organ whatsoever. Such absolutely pimes » t E iain 
can be gained only when the self can free itself of the obst uc ng jim 
of its many harmas. Everyone can attain such omniscience through t 

jar : rfection. 
N Se al ie followers of the monistic Vedünta aee 
"Sankarácarya, also hold, in another way, the potential omnisc Nune ol ^ ud 
man. According to this school, the sclf being really identical wit ) eL 
absolute Brahman, what limits its knowledge is its ignorance of its a 
nature. When ignorance is overcome, what remains is the self-shining 
consciousness, the pure Self or Brahman. 
nature of this basic consciousness 
perception. Every such perce 


Inmediacy is priyavily the 
; only secondarily it belongs to a sense 
ption takes place by a sort of removal at 
the ignorance that divides thc knower from the known. Perception 15 
therefore a momentary restoration of the lost identity between the two and 
the flashing forth of the basic consciousness which underlies all -the 


i ; ‘he ideal 
knower, the known, and the entire mechanism of knowledge. ‘The idea 
of immediate knowledge is not, however, attained 


any other knowledge in the objective 
objective attitude is altogether 
consciousness, Brahman, 


in sense perception OY 
attitude. It is attained when the 
overcome and the underlying unlimited 
is allowed to reveal Itself. 

The question is often discussed in the Indian schools as to what 
exactly is revealed by sense perception. “The subjective idealists among 
Buddhist thinkers—the Vijianavadins or Yogüciras, as they are variously 
called—hold that external perception is really 
mind's own ideas, which emerge 
some of the innumerable unconsci 
stratum (alay 


an external projection of 
into consciousness by the maturation ol 
ous ideas that form the total mental sub- 
avijñāna) underlying the individual. The Sautrāntika school 
of Buddhism believes, however, perception produces in thc mind 
the ideas or lich can therefore be inferred as 
aibhasika school of Buddhism holds 
not merely the ideas of them, are 
yaya-Vaisesika, Sikhya, Mimarisaka, 
including even Sahkaràcàrya, hold this last view about 


that sense 
copies of external objects, wl 
the originals of these copics. But the V 
that. external objects themselves, and 

directly given in perception. "The Nya 
and Vedantin, 
perception, 


Consistently with its thoroughgoing realism, the Nyàya-Vaisesika school 

holds that all the elements that we can find by analysing the different 

perceptual judgements—in fact, all the basic categories of reality—are 

given in perception from the beginning, though the relation among them 
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is established by the judging mind subsequently. The Buddhists, in 
general, hold that perception reveals only unique particulars—their class- 
characters, names, ctc. are later superimposed by the judging mind. Some 
later followers of Sankara maintain, on the contrary, that perception 
reveals only pure Being (sanmütra) ; all particular characters are the 
superimpositions of the interpreting mind. 

Can the self be perceived? ‘This question is variously answered. The 
older Nyaya tries to prove the existence of the self by inferences of different 


kinds. But the later Nyaya-Vaisesika writers hold that though the self as 
such cannot be perceived, yet it is possible to perceive it in such introspec- 
tive knowledge as ‘I am happy. The self as possessed of some perceptible 
quality (like happiness or sorrow) is the object of such internal perception. 
The Bhatta Mimarhsakas also think that the self is knowable as the object 
of occasional self-consciousness. The Prabhakaras strongly fecl that the 
self, which is the subject, cannot possibly be an object of knowledge with- 
out losing its own nature. According to them, every act of knowledge 
reveals itself, as well as the self as the knower and the object as the known. 
The Samkhyas and the Advaitins believe that as the self is identical with 
consciousness, it is self-revealing. Only it is not known in its purity, so 
long as it is not isolated from the empirical objects with which it is con- 
fused and mixed up in the form of objective consciousness. The self is 
not known objectively—not even as the object of introspection—but as the 
ifests itself. 


consciousness which immediately man! 
INFERENCE OR ANUMANA 

Except the Carvakas, all other schools consider inference-to be a valid 

and important source of knowledge. In reply to the Carvaka objections 

against inference, it is pointed out (1) that even the theory that inference 


is invalid can be established only by an inference, So the Carvaka theory 
15 suicidal, and (2) that it is not impossible to establish universal proposi- 
Hons (as premises necessary for deductive inference) with the help of various 
inductive methods (discussed below). 


Gautama and his later followers of the ? 
attention to inference, which occupied these thinkers almost exclusively 


for centuries, particularly in Mithila and Bengal. The views of other 
Schools were greatly influenced by them. In the course of their intensive 
Cultivation of this narrow field of inference, they discovered many subtle- : 
ties, and developed above all a unique algebraic language for the precise 
formulation of ideas. This became the standard language of philosophical 
discussion in all schools and made all later philosophical treatises unintelli- 


gible to the general reader. 


‘yaya school devoted special 
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a i it is 

The common conception of inference—rather oe boe E 

the kind of knowledge which is derived. from the eni -—— 

an invariable relation between a sign (linga) and somet i A A Re, 

sign (lingin). For example, when we know the gest le eS 

distant mountain from the smoke perceptible on it, we ge € 
based on the invariable relation between smoke and fire. Suc 


i oke 
is technically called vyapti or pervasion (the cases of the existence of sm 
being pervaded by those of the existence of fire). 


This invariable relation is established by different inductive d 
The Buddhist logicians adopt the five-step method of observation ems 
paficakarant), namely, (1) cause is not perceived, effect is also not perce bii 
(2) cause is perceived, (3) effect is also perceived, (4) cause disapp 


DP s , indus 
In his Positive Sciences of the Ancient nie 
aracterizes this Buddhist method of establish 


EP : : s it is 

The Naiyayikas, commencing with Gautama, recognize that i z 
possible to haye vyapti or invariable connection of the causal as well 4 
of the non-causal type 


: é $ st 
» €g. all animals with horns have tails. -In mo 
Cases, according to the 

tion of agreement in 


ablished by the absente 
presence (anvaya), e.g. by observing in many es 
that wherever there is smoke, there is fire, and by the observation of agter 
ment in absence (vyatireka), eg. by observing in many cases that ler 
there is no fire, there is no smoke. This would constitute the joint metho 


: on 
tonal cases we may have to depend 


things’ (where, from the nature of 
Negative instance like 


ed A x it is also not 

This thing is not knowable, and it is have 
nameable). In other exceptional cases, of an Opposite type, we may he 
to depend only on agreement in 


rve 
€xample, someone may obse 


Te. accompanied by smoke; and, failing 
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ar e pecie rV 
"Wherever there is fe there is aie ees the universal proposition, 
s » e’. Only by repeated and careful 
observation can such errors be eliminated. 
- _Gautama speaks of three kinds of inference, pürvavat, Sesavat, and 
sümünyalodrsta. According to the common interpretation, they stand 
respectively for inference from cause to effect (e.g. from the gathering 
clouds to rain), from effect to cause (e.g. from flood in the river to rainfall 
Upstream), and lastly from a generally observed non-causal type of 
relation (e.g. from the changing position of the sun to the movement 
of the sun). 

Later Naiyayikas classify inference on another principle, namely, in 
accordance with the inductive method on which the major premise of the 
inference is based. So they have the three kinds of inference called respec- 
tively anvaya-vyatireki, kevalanvayi, and kevala-vyatireki. 

Gautama lays down five steps as necessary for an inference when it is 
required to demonstrate a conclusion without straying from the point to 
be proved and without committing any formal or material fallacy. For 
such a purpose one should proceed as follows: 

(1) State the proposition to be proved (pratijna, 
fire’, i.e. there is fire on the hill). 

(2) State the reason in support (hetu, e.g. ‘Because it has smoke’). 

(3) State ‘the invariable relation between the sign (the reason or 
middle term) and the signified (the major term) supported 
by some concrete instance guaranteeing material validity 
(udaharana, e.g. ‘Whatever has smoke has fire, as the fire- 
place’, i.e. wherever there is smoke there is fire). 

(4) Show how the above relation applies to the case in hand 
(upanaya, eg. ‘This hill has smoke which is invariably 


accompanied by fire’). 
(5) Draw the conclusion (nigam 
fire’). 
Ít will be observed that anumana, 
formally valid deductive inference of Western lo 


it, a formal-material, deductive-inductive process. 
The fallacies of inference mentioned by Gautama and discussed by 


other thinkers after him are chiefly the different kinds of material invalidity 
arising from the middle term not being invariably, or at all, related to 
the Major, or not actually existing in the minor, or leading to a conclu- 
sion contradicted by observation or by a more reliable inference. Gautama 
is never tired of insisting in various ways on the necessity of keeping truth 


e.g. ‘That hill has 


ana, eg. “Therefore, the hill has 


as conceived here, is not only the 
gic, it is also, as Seal calls 
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as the goal of all argument and debate and the consequent omy) he: 
desisting from all unfair use of the intellect, such as quibbling, using false 
nalogy, arguing merely for victory, and so on. E . 

A Though the other schools do not accept in toto the Nyaya view of 


iati i speci ion 
inference, their deviations are not so Important as to deserve special ment 
in this brief essay. 


TESTIMONY OR SABDA 


Except the Carvaka school and Kanada, the founder of the Vaisesika 
(who admits only perception and inference), the Indian 
testimony or authority as a third source of vali 
like Western logicians, that knowled 


logicians accept 
d knowledge. Kanada thinks, 
ge from authority is really a kind of 
inference, based on the reliability of the authority. But the Naiyayikas and 
others point out that the process by which such knowledge is derived is x 
different from that of inference that it deserves a separate status. For, 1n 


order that. Sabda or verbal statement may yield knowledge, the following 
conditions have to be fulfilled: 


(1) Each word of a sen 


tence must carry some meaning which is by 
itself incomplete and raises s 


ome expectation (akanksa). 

(2) The meanings of the different words should possess mutual 
compatibility (yogyata) and thereby fulfil the expectation raised by one 
another. 


(3) The words to 


Of course, it is true that only the words 
yield valid knowledge, But similarly only 
unvitiated inference can yield valid knowl, 
possibility of doubt and error is common to a 
this should not prevent us front admittin 
knowledge. If we disbelieve authority, 
of valuable knowled: 


: om the statements of specialists, experts, 
and the scriptures, The Mimarhsa 


of a reliable person (@pta) can 
undisturbed perception and 
edge. In’ other words, the 
ll sources of knowledge ; and 


| 
| 


‘then he may think, “The cow 
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for which purpose and with what result. The Vedas are the only source 
of knowledge of the various injunctions (dharmas). 


KNOWLEDGE FROM SIMILARITY OR UPAMANA 

A fourth source of knowledge admitted by Gautama and his- followers, 
as well as by the Mimarisa and Vedanta schools, is what is called upamana 
(literally, comparison). It is, however, variously conceived. According to 
Gautama, it is that kind of knowledge which we have about an unfamiliar 
thing on the basis of its similarity with a familiar thing. The later Nyàya 
conceives it as the knowledge of the denotation of an unfamiliar word on 
the basis of a knowledge of similarity. We do not, for example, know the 
denotation of the word gavaya. An expert tells us that it denotes an animal 
like a cow, but without a dewlap. We go to the forest and, observing such 
a creature there, we know it to be a gavaya. This resulting knowledge is 
obtained through upamanda. 

But the Mimaiisa and Advaita schools think that this knowledge can 
and in part by inference, and 


be said to be obtained in part by testimony 
ding to them, wpamdana is the 


docs not require to be classed apart. Accor 
knowledge of similarity about an absent object obtained from the perceived 
similarity of a present object. For example, when a man sees the animal ` 
This gavaya looks like my cow at home’; and 
at home is like the gavaya’. The first judge- 
ment is derived from perception since the subject is being perceived ; but 
the second is obtained through the knowledge of similarity contained in 
the first, and it is therefore called knowledge from similarity, or upamana. 
It cannot be said to be deduced from the first, since deduction involves the 
knowledge of an invariable relation between some sign and something 
signified, a vyapti, which we are not conscious of using here. 


gavaya in the forest, he feels, * 


IMPLICATION OR ARTHAPATTI 
A fifth kind of knowledge, different from the four alrcady mentioned, 
Mimarsa and the Advaita schools. It is called 
pposition of what is necessary for explaining any 
fact either observed (drsta) or heard about (fruta). The stock example is: 
A person, Devadatta, is observed to be fasting the whole day, but growing 
stouter and stouter. To explain this, we are forced to suppose that he 
must be eating (unperceived) during the night. This last knowledge is 
arrived at through arthapaltt. Similarly, by this very method we suppose 
a sentence where it remains understood, or we suppose the 


a word in a 
secondary, figurative meaning of a sentence where the primary meaning 


does not suit. 


is. recognized by the 
arthapatti and means, the su 
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This process of knowledge is different from inference, ee 
we do not draw a conclusion from given premises—rather we ha eke 
discover here the explanation of what is given. It resembles the i eu 
of hypothesis recognized by Western logicians ; but the difference 
here the supposition is not provisional but necessary. 


NON-COGNITION OR ANUPALABDHI 


In addition, to these -five sources of knowledge, the Bhatta school of 
Mimarhsa and the Advaita school of Vedanta admit appropriate (yogya) 
non-cognition as a unique source of knowledge. The necessity of E 
this arises thus: Looking round the room we say, there is not a single ns 
of water here. How do we know the non-existence of the jug here? The 
common-sense reply would be, ‘We see that it does not exist here š oe 
the difficulty is that we can see a thing or sense it only when it is somet ne 
positive, so that it can stimulate the sense concerned. But how can ae á 
existence stimulate the sense? The Nyaya school, which is the philosoph 
ical advocate of common sense, tries to get over this difficulty by holding 
that though non-existence itself cannot be directly related to any sense, it 1$ 
indirectly related to it through its locus, say the room, which is related to 
the sense. Non-existence is like an adjective, a qualifying character, to its 
locus; and as the locus (e.g. the Toom) is perceived, so also is the non- 
existence (e.g. absence of the jug) along with it. T 

But this Nyāya view is not accepted by the Bhattas and the Advaitins 
who point out that any character that qualifies a thing is not necessarily 
perceived just because the thing ielf is perceived ; for instance, when wes 
See a jar we do not perceive its weight, though it is there in the jar. So, 
only qualities which can be related to and stimulate the sense concerned 


can be perceived, and non-existence is not of this kind. 
_ The Prabhakaras and Sarhkhyas try to obviate the difficulty in another 
Way. They say that non-e 


xistence is not at all an entity additional to its 
locus. In fact, it is a turn of expression signifying the bare locus, or the 
mere locus. To say that there is no jug in the room is to say that only the 


room is there. And when we Perceive such a bare room, we say, we perceive 
the non-existence of the jug in it, 


But even this explanation is Not ‘accepted by the Bhattas and the 
Advaitins, They point out that we cannot understand a bare or empty 
Toom without thinking of the | 


1 X: non-existence of things in it, So non-existence 
is found to be an additional entity, 


_ It has to be admitted therefore that non-existence cannot be said: to 
be perceived through the senses, 


a ; £s. Nor can we infer it from anything else 
unless we have previous knowledge 


of an invariable relation of non-existence 
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with that thing, which would presuppose some knowledge of non-existence 
and thus beg the very question. j 

Non-existence can be said to be known, however, by non-cognition. 
Just as positive cognition is the source of the information about positive 
entities, absence of the knowledge of a thing (under circumstances in which 
it should have been known had it existed) yields us the information about 
its non-existence. That is how we primarily know non-existence, according 
to the Bhattas and the Advaitins. , 

In addition to these six sources of knowledge there are a few more like 
tradition (aitihya), presentiment (pratibha), possible entailment (sam bhava), 
etc. admitted by other minor schools. 


TRUTH AND ERROR 


The conceptions of truth and error and their metaphysical outlook 
vary from school to school. Buddhist sceptics, who disbelieve the validity 
of even normal perception, hold that all such knowledge is prima facie 
unreliable. But still they adopt, for practical purposes, the distinction 
between true cognition and false cognition with the pragmatic criterion of 
practical utility (artha-kriyā-kāritva). 

The Nyaya-Vaisesika realist thinks that the distinction between truth 
and falsity is not simply a practical one, but is based on objective conditions. 
If a knowledge reveals, something as it really is or some character as 
belonging to a place or substratum where it really is, it is true ; and if, on 
the contrary, it shows the thing to be what it really is not or shows it to 
belong to a place or substratum where it does not really exist, it is false. : 
Truth and falsity can be ascertained only inferentially from the soundness 
or defectiveness, respectively, of the condition generating the knowledge ; 


or from the harmony (sarhweda) ar disharmony (visamwvada), respectively, of 


the knowledge with other knowledge or with the practical consequences 


following therefrom. Immediate knowledge under normal conditions is 
free from error. But illusions sometimes occur under extraordinary 
conditions ; when, for example, a rope seen in twilight revives in our mind, 
by reason of its great similarity, the vivid idea of a snake perceived in the 
past at some other place, we have the illusion of a snake. A thing which 
has never been perceived in the past, however, can never appear in illusion. 
Illusion is oniy the dislocation of really perceived objects from their own 
locus to another. It is not the creation of something new. So this theory 
of illusion is called Anyathakhyativada, that is, the theory of something 
(previously perceived) appearing in some other place or time. 

According to the Mimarnsa school and Ramanuja, all knowledge 
worth the name is self-evidently valid, since whenever knowledge arises it 
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claims belief, and we act on it without suspicion. Es. Scie phe 
the theory of the self-validity of knowledge pue. iria Lim Sa dimid 
Mimarhsakas point out that if the validity of any know led gc e e | 
on another knowledge, e.g. inference, then the validity x a - o^ 
knowledge would require to be certified by a third knowledge, and : 
There would thus be an infinite regress (anavastha). E 
As to illusion, the Prabhakara Mimathsakas say that there i ke 
positive mental state like error. When a rope is said to appear as a E : , 
what really happens is that we have the true perception of something E 
and tortuous and this revives in our mind very vividly the idea of a MER í 
perceived in the past; and owing to a lapse of memory there is €— 
discrimination (bhedagraha) between the perceived and the remembered. 
This view is known as the theory of the denial of illusory appearance 
(Akhyativada). The Bhattas hold, however, the theory of reversed imd 
ance (Viparitakhyativada) which maintains, like that of the Nyaya Vm 1 
that in illusion the elements truly perceived are presented in a distorted, 
dislocated, or reverse relation and cause wrong behaviour. . 
Ramànuja defends his theory of non-illusion (Satkhyativada) by es 
that as all objects are made of the mixture of the same basic elements o 
matter (bhütas) in different proportions, there is really something common 
to the rope and the Snake ; and it is this 
in so-called illusory perception, 
The Advaita Vedant 


evident. But it adds that if kn 


turns into error. Truth, according EO RUN 

Advaita, consists therefore in the uncontradicted (abadhita) and self-evident 

ledge. Practical efficiency is not, by n 

truth, since even an illusory snake can produce fear aly 

ver, as revealing non-contradiction to a certain 

“contradiction would not suffice for truth, had not 
Iso the positive characteristic of self-evidence. 


n may be raised that if non-contradiction be the 
€ most that w 


d and is provi 


any knowledge to be finally 


such truth can belo 


The reply to this is that 
ng to knowledge, the possibili 
is not conceivable. 


ty of whose contradiction 
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possesses an undeniable ‘beinghood’ (though not of the specific objective 
character). Here we have absolute or uncontradictable truth. 

Regarding illusion, the Advaitins hold that in every such case there 
is an undeniable positive appearance directly present to the mind; and 
it is a misrepresentation of experience to explain it either as the vividly 
revived memory-idea of something perceived in the past or to explain it 
negatively as a lack of discrimination between the perceived and the 
reproduced. The illusory snake is as objectively present to consciousness as 
a real snake. Only it is momentary and contradicted by subsequent 
experience. It cannot be described as absolutely real,- because it is con- 
tradicted ; nor as absolutely unreal, because unlike such an unreality as 
the son of a barren woman, it can appear to consciousness. So the illusory 
object should be recognized as indescribable. The Advaita theory of error 
is known therefore as the theory of the appearance of the indescribable 
(Anirvacaniyakhyativada). Moreover, it is admitted that the illusory object 
“is the temporary creation (srsti) of ignorance (avidyd) which is responsible 


for all errors. 


35 
THE ART OF PHILOSOPHICAL DISPUTATION 


SIXTEEN CATEGORIES OF NYAYA 


HE Indian art of philosophical disputation has been exhaustively 
T. with in the aphorisms of Aksapüda, and is embodied in the 
Nyaya philosophy, which is therefore sometimes called Tarkavidya or 
.Vadavidya (the science of debate or discussion). It is the method initiated 
by Aksapada that has been adopted by Indian philosophy in general, though 


Buddhists, Jains, and some others have registered their partial disagrec- 
ment with it. 


The Nyaya school of philosophy has examined sixteen categories, 


viz. pramana (means of right knowledge), Prameya (object of right knowl- 
edge), samsaya (doubt), prayojana (purpose), drstanta (familiar instance), 
siddhanta (tenet, conclusion), avayava (members of a syllogism), tarka 
(indirect reasoning), nirnaya (ascertainment), vada (discussion), jalpa 

i 7 » hetvübhüsa (fallacy), chala (quibble), jàti 
(futile objection), and nigrahasthana (a point of defeat). Among these 
“sixteen categories, all, except pramana and prameya, are accessaries to the 
art of disputation. Some categories like sarisaya describe the preliminary 
conditions of philosophic discussion ; some Constitute its main body ; 
others, again, make up its final Stage. Nirnaya, for example, is the final 
product of vicarg Or discussion, Vatsyayana in his commentary on the 
the question why the fourteen categories 
n separately mentioned after describing 
dently include them.’ In his elaboration 
Uddyotakara, the author of the Nydya- 
as all the categories are no other than prameyas, 
€ samsaya- etc, are all included under that of 
then, has Aksapada made Separate mention of sariśaya 
anticipated this objection in his statement that unlike 
cognized vidyas, viz. the trayi (three 
fourth one, viz, the anviksiki TX aren icut Eun EN n 
has for its speci € fourt Bae ee Qr m A 

cen categories like sanmsaya etc. 
Ecther pointless if its specific subject-matter 
If the Nyaya-Sütra had done nothing beside 


beginning wi 
pramana and 
of this part 


t thi of the commentary, 
varttika, 


! Nyaya-Sütra, 1.1.1. 
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elaborating the twelve prameyas like Atman (soul), Sarira (body), indriyas 
(senses), etc., it would have lost its distinctive character and would have- 
been indistinguishable from such purely philosophical texts as the Upani- 
sads. So sarisaya etc. which are implied in vicára (discussion) are specifi- 
cally mentioned and treated in the study of Nyaya.* 


CLASSES OF DISPUTATION 


Vicüra, according to the Indian style, is called katha (controversy). 
These are synonymous terms.  Vatsyayana says, "There are three kinds 
of kathüs: vada, jalpa, and vitanda"? Vicara has been called tadvidya- 
sambhàsà (discussion with people versed in the relevant science) in Caraka 
Sahita This sambhasa (discussion) is of two kinds: sandhayasambhasa 
(friendly discussion) and vigrhyasambhasa (aggressive debate). ‘The former, 
also called anulomasambhasa, is known as vadakatha.* The latter refers 
Hence the ratiocinative procedure adopted in the 
is fundamentally the same. It is 


previous knowledge.’ 
Samhita that tadvidyasambhasü increases the ardour and critical acumen 


of the inquirer, strengthens his argumentative power, and invests him with 
fame. Moreover, doubts regarding his previously acquired knowledge are 
dispelled, firmness of conviction gained, and new knowledge added. One 
should not enter into vigrhyasambhasa with one's preceptor or men of 
similar position ; sandhayasam bhasa with them is recommended for 
augmenting one's knowledge. Some have recommended vigrhyasambhasa 
with eminent persons. But Caraka is definitely against this. 

The Nyàya philosophy and Caraka Samhità have given elaborate 
accounts of the threefold katha—vada, jalpa, and vitanda. Caraka has 
given in addition a detailed description of the types of assemblies (parisad), 
namely, whether of the learned or of the ignorant, the components thereof 
(whether friendly, neutral, or hostile), and the kinds of opponents taking 
part in them (whether superior, inferior, or equal) and laid down the 


2 Nyaya-bhasya (Metropolitan Ed.), pp. 94,35. 

a Nyaya-bhasya, L21. | f l 

4 Caraha Samhita, Vimanasthana, VIII. - B 
s Nyaya-Siitra, J.2.1 enumerates the characteristics of vadakatha. 3 E 
$ Ibid. 1.2.2,3 enumerate the characteristics of jalpakathà and vitandakatha. 
Sees 


z Nyāyavārttika-tātparyafīkā, 1.2.1. 
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procedure for tackling each opposing type. The hatha meant for the 
philosophic inquirer is vada. This vadakatha, which is the best of kathas, 
will continue until truth is arrived at. Almost all the philosophical 
treatises we know of have adopted vadakatha. Vijigisukathà (discussion for 
Scoring a victory), which includes jalpa and vitanda, is different from it. It 
is not resorted to for ascertainment of truth, though jalpakatha has some- 
times been introduced, under special circumstances, in certain contexts in 
treatises generally employing vadakatha. 


There are three classes of people 
—apratipanna - (ignorant 


) vipralipanna (having a contrary view), and 
sandigdha (in doubt). Preceptors or persons of their status, desirous of 
doing good to apratipanna persons, should generate doubt in the latter in 
regard to matters that await ascertainment. When doubt is generated in 
them, they should be initiated in vüdakathü that would dispel doubt by 
ascertaining the truth. A vipratipanna person, on the other hand, takes 
up a contrary position. Unless his counter convictions 
would not entertain any healthy doubts, his 
jalpakatha is necessary to destroy 
of a vipratipanna person is coun 
a sandigdha person, i.c. he begins 
point. Then by initiating him i 
ment of truth, his doubt can be removed. This 
vadakathà is ascertainment of truth by remoy. 
doubt (sandigdhapurusa) 
SarSaya has been called 
accessaries of vicara the fi 
vicüra, bhranti 
SamSaya, and not 
katha the mere 


are repudiated, he 
vanity blocking the way; 
this vanity. When thc contrary position 
tered by jalpa and vitanda, he becomes 
to doubt the validity of his original stand- 
n vādakathā and by consequent ascertain- 
is why the end of 
al of doubt. The person in 
is considered fit for vadakatha. Owing to this, 
the forepart of disputation. Of the fourtcen 
Although sarisaya forms a part of 
(wrong apprehension) does not. Aksapüda has listed 
an integral part of vicára. In vi jigisu- 
"tant is aimed at. Vijigisukathà is 


rsna has also said in the Git 
disputants's Ww x 


Dàries, even then they present the 
opponents (pürvapaksa) and meet them. 

NY. » they assume the Presence of these opponents and invest 
them with the freedom of advancing contrary arguments, They also assume 
the presence of neutral persons, give €xpression to the latter’s doubts, and 
Suggest solutions. When an author Writes a treatise, he thus imagines 


himself to be present in an assembly of the enlightened 
* B.G., X,82. 
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Sankara Misra in his Vadivinoda has stated that the knowledge of a 
hitherto unknown truth, the conservation of this knowledge, the ‘practice’ 
of the conserved knowledge, and its transmission to others—these constitute 
the ends of the threefold kathā. Those entitled to resort to this threefold 
hatha, whether bent on the ascertainment of truth or on winning a debate, 
should satisfy these conditions: they must not go against universal expe- 
rience, they must have unimpaired powers of perception, and they must not 
be quarrélsome. They should, besides, be able to maintain their own 
position and expose the weakness of the opponents’ view-points. They 
should be cautious and be conscious of the defects on both sides. "Those 
entitled to vadakatha should, again, have some additional qualifications. 
They should not be given to deception, should have presence of mind, and 
should be averse to unnecessary refutation of the opponent. They must 
put forward only those arguments that go to prove the point under 
discussion, and should also be capable of appreciating the reasonable points 
of the opponent. They must, above all, be keen about the ascertainment 
of truth. Two persons having the same qualities are entitled to vada. Two 
persons entitled to jalpa and vitanda should also have similar qualities. In 
this way are the fruits of the threefold katha fully obtained. Those who 
are endowed with contrary qualities have no right to engage themselves in 
any katha. Persons, not entitled to hatha, are called kathabahya (outside 


„the pale of discussion). 


TECHNIQUE OF DEBATE 

The kathà of the philosophic inquirer is vadakatha. In vadakatha and 
jalpakatha there is the adoption of a paksa (thesis) and a pratipaksa (counter- 
thesis). Two contradictory qualities attributed to an object are called paksa 
and pratipaksa. When to an object the disputant attributes a quality and 
his opponent attributes à contradictory quality, the quality attributed by 
the former is called paksa and that attributed by the latter is called 
pratipaksa. That the contradictory qualities relate to the selfsame object 
should be admitted by both. So, vada consists in attributing contradictory 
qualities to an object by both the disputant and his opponent. The attri- 
bution of contradictory qualities to an object will, however, lead to samsaya. 
Two contradictory qualities cannot coexist in the same object. If they 
coexist at all, they cannot be said to be contradictory. An object cannot 
be established by pramanas as possessing mutually contradictory qualities. 
Such a contingency will make for never-ending doubt. To illustrate: If 
the disputant says that sound is non-eternal, and his opponent argues that 
sound is eternal, the contradictory qualities of eternality and non-eternality 
will be attributed to the same object ‘sound’. This will lead to the doubt 
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as to whether sound is eternal or not. This doubt cannot be removed as 
long as there are not forthcoming proofs establishing one paksa and dis- 
proving the other paksa. 

The procedure of disputation is decided upon before the disputant 
and his opponent begin their disputation. The appointment of a 
madhyastha (umpire) and an anuvidheya (president) is an item in the 
settlement of procedure. Before the discussion starts, the umpire decides 
what procedure the disputant and his opponent should adopt. The 
umpire should know the truth and should be free from bias or attachment. 
Such an umpire should set a limit to the discussion and should give a 
résumé of the arguments of both the disputant and his opponent. Hc 
should also assess the merits and demerits of both sides. If either of the 
parties violates the accepted procedure, it is the duty of the umpire to 
explain the fact of violation immediately’ to the offending party. The 
umpire will also have to declare the result of the discussion.’ ‘These dutics 
of the umpire and the anuvidheya have no relevance to vadakatha ; they 


Sincere philosophic inquirers can 


l by the umpire, this anuvidheya will 
and his opponent according to their merits. This 


paksa and pratipaksa, has alread 
presents this sarisaya is called 
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* Vüdivinoda, p. 112. 
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authors of various works. The neo-logicians and the teachers of Madhva 
school, however, have not accepted doubt as the forepart of disputation 
According to them, the vipratipattivakya is of no use. But the adherents 
of the Nyaya school down to the time of Udayanacarya, and different 
Advaitic teachers as well, have regarded doubt as the forepart of disputa- 
-tion and vipratipaltivakya as the introducer to that doubt." ‘This ` 
presentation of vipratipatti is made only in conformity with the convention 
of the logicians; it has not any real standing in actual discussions.’ 


PROCESS OF ARGUMENTATION 


Anyway, after the presentation of the point at issue, the disputant 
will take up one of the paksas and his opponent will take up the other. 
‘That is to say, the two contradictory positions appearing in the viprati- 
pattivakya will be taken up by them. ‘The disputant, after having taken 
up his position, should state the hetw (reason or middle term) that is capable 
of establishing his own position. This is called sthapana. ‘To do this, the 
disputant will have to adduce a fact which is to be ‘a case of’, and which has 
to be in the ‘locus’ of, what is sought to be proved. As for instance, if doubt 
is generated by the vipratipattivakya—'ls sound non-eternal or not?', the 
disputant seeking to prove ‘non-eternality’ will employ the ketu ‘having an 
origin’. That which has an origin is called krtaka. This hetu ‘having an 
origin’ is ‘a case of’ ‘nen-eternality’ and exists in sound which has been 
accepted as the ‘locus’ of ‘non-eternality’. These two facts represent what 
is called vyāpti (invariable concomitance) and paksadharmata (condition of 
being an attribute of the subject), which constitute the strength of a hetu. 
With the help of these two, the hetu establishes what is sought to be proved 
(the sadhya). That the hetu is ‘a case of the sadhya has also to be’ 
demonstrated and this is to be done by citing instances from experience, as 
for example, ‘Whatever has an origin is non-eternal, e.g. a pot’. This 
vs that there is an invariable relation of the sadhya to the hetu. 
Now, a sadhya comes to be established in a paksa (subject of a syllogism), 
if a hetu with the vyapti of that südhya is found in that paksa. The 
disputant will therefore have to employ the upanaya (application). This 
will be done by saying that the hetu (here, 'having an origin) with the 
vyüpti of the sadhya (here, ‘non-eternality’) is actually found in the paksa 
(here, ‘sound’). The.disputant will next end with the nigamana (conclu- 
sion), ‘Therefore sound is non-eternal’. The original thesis regarding the 
non-eternal character of sound is thus established on the ground of krtakatva, 
ie. ‘having an origin’, for the mark krtakatva establishes anityatva, 


rnayasagara Ed.), pp. 16,17. 
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ie. non-eternality. These statements constitute the five parts (avayava) of 
the comprehensive statement called nyaya. 

There is a wide divergence of views among logicians in regard to the 
five constituent parts of the myayavakya shown above. Logicians of the 
very remote past regarded upanaya to be the only constituent of the 
nyayavakya. The Buddhist dialecticians accepted only upanaya and 

udaharana (example). The Mimathsakas admitted pratijia@ (proposition), 
` hetu, and udaharana. It has already been stated that the logicians of the 
Nyaya school have admitted five constituents of the nyàyavükya. Some 
logicians of the old Nyaya school accepted jijñāsā (desire to know), sarisaya, 
Sakyaprapti (belief in the possibility of a solution), prayojana, and sarisaya- 
vyudasa (removal of doubt) in addition to the five mentioned above, and 
they were accordingly known as Dasavayavavadins. It is to be noted here 
that the five constituents like jijnasa (inquiry), sarisaya, etc. precede 
pratijna. After settling the constituents—jijiása etc.—pralijiiaà has to be 
applied. This is the view of some logicians of the old Nyaya school. The 
commentator Vatsyayana has referred to this view in his commentary on the 
Nyaya-Sütra.^ These constituents have also been referred to in the intro- 
duction of Jagadisa's commentary on Tattva-cintamani. In his interpreta- 
tion of a couplet of Sārkhya-kārikā, the author of Yuktidipika has giver: 
an elaborate account of the pentad—jijasa, samsaya, etc. The employment 
of a new avayava called kantakoddhara after that of 


3 the five-standard con- 
stituents of the nydyavakya is mentioned in some treatises, e:g. in Sankara 
Misra’s Vadivinoda, 


ADAPTATION OF NYAYA TECHNIQUE BY OTHERS 


We have set forth in brief the character of philosophic disputation. 
The Caraka Samhita, in the section 
new light on the subject. Buddhist philosophers like Vasubandhu, 
Dinnaga, Dharmakirti, -and others have made a detailed examination of 
the art of disputation as set forth by Aksapada. The Jaina philosophers 
have also done something in this direction. An elaborate reply to their 
objections has also been given by Uddyotakara, Vacaspati Mira, Udayana, 
and others. It is by adapting the art of disputation as settled by them that 

_ the teachers of Vedanta, Sàmkhya, etc. have elaborated their respective 
doctrines. In later times, Vedantadesika, a teacher of the Ramanuja 
school, in ‘his Nyayaparisuddhi and Vyasa Tirtha, a celebrated teacher of 
the Madhva school, in his Tarka-tàndava, have attempted an examination 
of the art of philosophic disputation initiated by Aksapada. They have 


called Vimanasthana, throws much 


12 Nyaya-Sütra, , 1.1.32. 
13 Saritkhya-karika, 6. 
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also said a good deal against the methodology advocated by the Nyaya 
school. l ; "dd 
The utility of these constituents of Nyaya has been demonstrated by, 
their application to disputations in other systems of philosophy. It may 

‘be added here that the Mimarhsakas and the Vedantins have designated 

each unit of discussion as an adhikarana. Each adhikarana of the Mimam- 

sakas has five parts, viz. visaya (topic), samsaya, purvapaksa, siddhanta, 

and sangati (relevance). In Bhattadipika and other treatises, Khandadeva 

has stated that an adhikarana, like the Vedas, has six. subsidiary parts. 

The sixth that he has added is called prayojana, which states the neces- 

sity of both pirvapaksa (prima facie view) and uttarapaksa (conclusion) 

separately. The pūrva and uttara or siddhanta standpoints have been 

different in view of the divergence of prayojana. Sabara Svamin, the 

commentator of the Mīmāmsā-Sūtra, has also referred to the difference 

between the pürvapaksa and siddhantapaksa consequent on their estima- 

tion of necessity (prayojana). 

Many are under the impression that it is customary with the 
Mimiathsakas only, and not with the Naiyayikas, to reserve one adhikarana , 
for one discussion. This is erroneous. Vatsyayana has stated, ‘Aksapada, the 
author of the Nyàya-Sütra, has demonstrated the piirvapaksa and stopped 
short of the siddhantapaksa under the belief that a general knowledge of 
the tenets of the Sastra will enable people to guess the siddhanta in that 
section. Take the-case of Atman or ākāía. According to the Nyaya 
school, it is without any parts, yet the author of the Nyaya-Sütra has 
nowhere stated that this is the case. He imagined that people would know 
this from the tenets of the Sastra. Aksapada has not composed sitras bear- 
ing upon, objects that are known by implication or from the Sastras. It 
can be gathered from the statement of the commentary that the aphorisms 
were composed with a view to defending the Nyaya doctrines, that were 
already in vogue. ‘The Nyaya commentator has himself designated a unit 
of discussion (vicára) as an adhikarana. A closer thinking will reveal that the 
fivelimbed adhikarana and the nydyavakya are not very different from each 
other. The dharmin (bearer of predicates) is indicated by the constituent 
‘visaya’ ; two contradictory predicates are attributed to the dharmin by the 
constituent ‘samaya’ ; to establish the undesirable thesis with the help of 
argument is ‘piirvapaksa’ ; to establish the desirable thesis by the refutation 
of the argument favouring pirvapaksa is ‘siddhanta’ ; to show the relation 
between the prior and the posterior discussion is ‘sangati’ ; the phala or 
the result is ‘prayojana’. It should be remembered in this connection that 
the argument favouring pürvapaksa is only a semblance of reason (yuAtya- 
bhasa), and that favouring siddhantapaksa is valid reason (sadyuktz). "The 
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aim of philosophical discussion is to establish the siddhanta (conclusion) by 
the refutation of the semblance of reason with the help of reason proper. 


DISCUSSION BY VADA 

The three kinds of vicara, i.e. vada, jalpa, and vitanda, have already 
been discussed. We shall now show the method of discussion by vada. 
‘Sound is non-eternal’ (pratijna) ; ‘because it has an origin’ (hetu); ‘what- 
ever has an origin is non-eternal, e.g. the pot’ (udaharana) ; ‘sound has 
thus a feature, "having an origin", which is a case of "being non-eternal 
(upanaya) ; ‘therefore sound is non-eternal’ (nigamana). After having 
applied this fivelimbed nydyavakya, the disputant will demonstrate the 
process of ‘extrication of thorns’ (kantakoddhüra) either in brief or in 
detail. The brief procedure would be to say that the ground 'having an 
origin, which has been adduced for establishing 'the non-eternality of 
sound’, is not merely an apparent ground ; or that it is not faulty ; or, to put 
it in a different way, that there is no fallacy (hetvabhasa) about this ground. 
The detailed process of ‘extrication of thorns’ is done in the following 
manner: "The hetu "having an origin" is not “vyabhicarin” with 
reference to “non-eternality”. Here, "non-eternality" has to be established 
and "having an origin" is the hetu. If the hetu “havin 
sometimes coexistent with the absence of the sadhya 
would have been “vyabhicarin” (discrepant) or anaikantika (indeterminate) 
with reference to that sadhya. It is not, however, “vyabhicarin”, for it is 
not sometimes coexistent with the absence of the sadhya ; nor “viruddha” 
(contrary), for it is never coexistent with the absence of sadhya. It is neither 
"asiddha" (unfounded), for it is subsumed under the sadhya and is also 
present in, the paksa; nor “sat pratipaksita” (counterbalanced), for the 
counter-hetu establishing the absence of südhya is not forthcoming ; nor 
“badhita” (contradicted), for the hetu “having an origin" does not exist in 
that in which there is demonstrably the absence of the sadhya’. The process 
of ‘extrication of thorns’ consists in showing that the fivefold hetvabhasa 
(fallacy) is not present in the demonstrated hetu. In his commentary on 
Avayava,* Mathuranatha Tarkavagisa has exhibited the ‘extrication of 
thorns’ in a different way. According to him, ‘extrication of thorns’ consists 
in a kind of interrogative sentence. As for example, the premise, “The 
mountain has fire’, got in reply to the question, ‘What is on fire?’, consti- 
tutes the pratijfia. Next comes the question, ‘What is the ground for that 
assertion?’ The reply, ‘Because there is smoke’, is the application of hetu. 
Then comes the question, ‘What of that?’ The reply, ‘Whatever is with 


g an origin” were 
"non-eternality", it 


^ Avayava is a section of Tattva-cintamani on which Mathuranatha wrote his celebrated 
commentary. 
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smoke is also with fire’, is the statement of udáharama. It appears to us, 
however, that the process of the ‘extrication of thorns’ as elaborated in 
Vadivinoda is the proper one. 

Having extricated the thorns in this way, the disputant will stop ; and 
then his opponent will point out the faults in the hetu put forward by the 
former. He will, for instance, say that since ‘having an origin’, which has 
been stated by the disputant to be the hetu, is asiddha (unfounded), it 
cannot really prove the sādhya. In this exposure of the fault, the applica- 
tion of the five-limbed statement would not be required. ‘That the 
unfounded hetu cannot accomplish the sādhya is admitted both by the 
disputant and by his opponent. This is why it would not be necessary to 
make any statement like the following: ‘Having an origin does not prove 
the sādhya, for it is unfounded ; nothing that is unfounded is competent 
to prove anything’. Why the posed hetu does not establish the sadhya has 
only to be shown. This done, the opponent will seek to establish his 
counter thesis in the following way: ‘Sound is not non-eternal ; rather, 
it is eternal, because it is.a property solely of akasa ; and whatever is a 
property solely of ākāśa is eternal, e.g. the property of "unity" inhering in 
ether’: In this connection it should be remembered that the Naiyayika 
postulates non-eternality and the Mimiarnsaka eternality or ever-existence 
of sound. Here the Naiyayika is the disputant and the Mimarsaka the 
opponent. We have shown here three avayavas, because the Mimarnsaka 
admits only three avayavas of the nyayavakya. The parts in question are 
pratijna, hetu, and udaharana. 

When the opponent will stop after having established his own position 
by extricating the thorns of his hetu, the disputant will endeavour to meet 
the charges of the opponent." He will, first of all, seek to free his position 
from the objections alleged by the opponent. The opponent contends that 
the hetu ‘having an origin’ in regard to sound is unfounded ; the disputant, 
on the other hand, will urge that it is not so. ‘That sound has an origin 
is perceived by all. Everybody perceives that the letters ka etc. are 
produced. These letters constitute sound. Whatever is produced has an 
origin. 'The letters ka etc. are produced ; so they must have an origin. 
This being the case, why should the hetu ‘having an origin’ in regard to 
sound be unfounded? Sound is paksa ; if the hetu 'having an origin' does 
not inhere in it, this will lead to the fallacy of svarüpasiddhi (essential 
unreality) of the Aetu. Asiddhi is one of the fallacies. There are five 
fallacies—vyabhicara (inconstancy), virodha (contradiction), asiddhi (un- 
foundedness), satpratipaksa (counterposition), and badha (incongruity). If 
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any of these five fallacies is detected in the hetu, the hetu cannot prove the 
sadhya. The fallacy (hetvabhasa) indicates the incompetence of the hetu 
in proving the sadhya. It is not only the syllabic, but also the nonsyllabic 
śabdā (dhvani), that has an origin. In the perceptión of the sound pro- 
duced by a drum, the fact of having an origin is perceived in regard to 
sound which is non-syllabic (dhvani). In this way the disputant wall first 
meet the opponent’s objections and then find fault with the latter’s hetu. 
‘The disputant will argue in this way: ‘In order to prove the eternality of 
sound the hetu that has been posited by the opponent is “being a property 
solely of akaía". But this hetu cannot prove "eternality" which is the 
sadhya. This hetu has a limiting adjunct (upadhi) and a hetu with a 
limiting adjunct cannot prove a sádhya'. In this way, when the disputant 
will stop after having met the opponent by freeing his own position from 
objections and finding fault with the latter's argument, the opponent will, 
in his turn, free his own position from the objections urged by the disputant 
and will seek to reinforce his own contention regarding the fallacious 
character of the disputant's hetu. 

"The general procedure adopted by the teachers of old is that one has 
to point out the defects in the other's arguments after having freed one's own 
argument from the stigma of illogicality. The study of the Indian dialec- 
tical literature clearly reveals that philosophic disputation is a battle of 
words. The combatants on both sides first provide for self-defence and 
then plan the demolition of the argument of the adversary. An offensive 
without adequate defensive measures brings on one's ruin. Hence the 
general procedure is to refute the opponent's position after having defended 
one's own. Sankara Misra, however, is of opinion that this order is not 
absolutely binding.* One may start with finding fault with the opponent's 
argument, and then may seck to free one's own from the fault 


attributed 
by the opponent. But whatever ma 


y be the order, the dual procedure is 
imperative both on the disputant and on his opponent. We cannot say 


that one is fundamental and the other non-fundamental. Both are equally 
important. This is why Sankara Mira has stated that of these two, viz. 


finding fault with the opponent’s argument and freeing one’s own from 
the fault attributed by the opponent, whichever presents itself first to the 
mind ought to be resorted to. 


THEORY OF UPADHI 
It is to be noted by the way that the analysis of the conce 


; pt of upadhi 
or the "limiting adjunct', forms an important topic in logic 


- The hetu 
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that is subject to an upadhi cannot prove the sadhya. The entity that is 
‘wider’ (vyāpaka) than the sadhya but not ‘wider’ than the hetu is called 
an upadhi. The theory of upadhi is a highly complicated topic. From the 
time of Uddyotakara down to the present day, Naiyayikas have discussed 
quite a lot about this upadhi. The theory of upüdhi forms an important 
topic in the chapter on vyüpti in the section on anumüana in Tattva- 
cinlàmani. 

Now, the opponent suggests the hetu ‘being a property solely of 
akasa’ in order to prove the eternality of sound. But the disputant 
suggests that the ketu is vitiated by an upadhi. The opponent, however, | 
asserts that this suggestion is unfounded for the following reasons. What 
is the disputant’s view about the suspected upadhi? Is it knowable (yogya) 
or not? Now, it is a fact that there is no knowable upadhi in the hetu 
put forward by the opponent. The absence of any knowable upadhi in 
the hetu is proved by non-perception. It is everywhere the rule that non- 
cognition of the appropriate kind establishes the absence of a knowable 
entity. If the ketu were vitiated by a knowable upadhi, the upadhi 
would have been known; but as there is no such knowledge, it follows 
that there is no knowable upadhi. Let us now consider the other alter- 
native, viz. that the suggested upadhi is unknowable. Now, it is doubtless 
true that the possibility of an unknown upadhi is not ruled out by non- 
cognition, but this possibility can be imagined in the hetu put forward 
by the disputant as well To explain: 1f the disputant argues that the 
opponent's hetu to prove the eternality of sound is inconclusive because 
it is vitiated by an unknowable upadhi, then the hetu employed in this 
argument, viz. ‘being vitiated by an upadhi’, may with equal cogency be 
regarded as vitiated by an unknowable upadhi, and thus, the disputant’s 
contention will fall to the ground. The point is that the suggestion of an 
unprovable upadhi is self-stultitying. It cuts both ways and leads only 
to a stalemate in the discussion. The upshot of all this is that the oppo- 
nent’s hetu under reference is free from both kinds of upadhi and is thus 
not open to the charge of inconclusiveness brought forward by the disputant. 
To prove that the hetu ‘having an origin’ is present in the paksa ‘sound’, 
the disputant has asserted that the feature ‘having an origin’ is established 
in regard to ‘sound’ by such perceptions as ‘the sound ga is produced now’, 
‘sound is produced by the drum’, etc. But this is improper. Such percep- 
ir object merely the manifestation of sound, that 
isto say, they may not so much show that sound has an origin as that sound 
has manifested itself. The drum does not produce but manifests the 
sound, The sound ga is not produced ; it is manifested. 

The disputant might next argue—and this would be the fifth stage 
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in the discussion—that the contention of the opponent, viz. "The non- 
existence of the knowable wpadhi is established by its non-perception’, is 
not valid. For the character ‘not being produced’ is the upādhi here in 
the hetu (being a property solely of ākāśa). This upadhi has not been 
negatived by non-perception of the appropriate kind. The feature that is 
found in the drs/anta, but not in the paksa, is the upadhi. This is the 
broad principle whereby upadhi is determined. As it is found in the 
drstanta, the upadhi is ‘wider’ (vyapaka) than the sádhya ; and as it is not 
found in the paksa, it is not ‘wider’ than the hetu. The property that is 
‘wider’ than the sadhya and not ‘wider’ than the ketu is an upadhi. The 
Mimarhsaka, who is here the opponent, has ‘being a property solely of 
akasa’ as the hetu in order to establish the eternality of sound. The 
properties which are solely found in ākāśa, like its infinite magnitude and 
numerical unity, are eternal. Sound is also the quality of ether (ākāśa). 
So sound is eternal. This is the contention of the Mimarhsaka. But. the 
disputant Naiyayika would here argue as follows: Is the infinite magnitude 
of Gkase eternal, or its numerical unity? Is it eternal because it is not a 
‘product’ or because it is the quality of akasa? Evidently the magnitude of 
ether is eternal, because it has no origin ; it is not eternal, simply because it 
happens to be the quality of akasa. So, the property of ‘not being pro- 
duced' is found in the drstanta, viz. the magnitude of ākāśa, and not in 
the paksa, that is to say, sound. Now, whatever is eternal is incapable of 
being produced. This is why the property of 'not being produced' has 
been ‘wider’ than the sadhya (i.e. ‘eternality’) and the hetu (i.e. 'being the 
property solely of @kasa’) is found in the paksa (i.e. sound), but the property 
of ‘not being produced’ does not exist in sound. Owing to this, the 
upadhi has been exclusive of the hetu. That sound is produced is evident 
from the production of the sound ga etc. The statement of the Mimarnsaka 
that the perception of the origination of sound is to be interpreted 
differently is unreasonable. To take the perception of origination as that 
of manifestation is not proper. The verdict of perception can be set aside 


only if there be superior evidence to the contrary. Otherwise, all percep- 
tions would have to be inyalida 


have ted, leading to a complete suspension of our 
practical activities, 


OTHER FACTORS IN VADAKATHA 

In this way, the flow of disputation may run throu 
in which the argumentative skill of both the disputant and his opponent 
may find its best expression. This is why the argumentation may continue 
for a long time. But the flow of reasoning will abrupt 


: ly stop if there be 
flagging of enthusiasm on the part of either of the parties. In this con- 
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Rude cR pue US S 
iin g i stic, § e particular about economy 
of w ords. The parties should use just as many words as are necessary 
for meeting the argument of the adversary and must not use more. 
Although they might have many things to say, none of them must utter 
even a letter that might be considered irrelevant or redundant. 

In trying to exhibit the nature of philosophic discussion, we have 
shown the form it takes when z Naiyayika is the disputant and a Mimar- 
saka the opponent. When the disputation is with a Naiyayika, all 
the five constituents will have to be applied in vüdakathü ; but when it 
a Mimatnsaka or a Buddhist, the employment of the ‘pentad’ need 
not be adhered to. The employment of avayava should be in accord- 
ance with the conclusions of the parties concerned. Madhusiidana has 
said exactly this in his Adwaitasiddhi2? There cannot be any fixed rule 
about avayavas in a disputation, because all the disputants may not admit 
the five avayavas. Aksapada has said that the disputant should establish 
his position and refute that of his opponent with pramamas helped by 
tarka. The opponent will also take to the same procedure. When 
Aksapüda speaks of the employment of “pramanas helped by tarka' in 
vüdakathà, he means that chala, jati, and nigrahasthana cannot be employed 
therein. With these one cannot establish one's position, but can only 
find fault with the argument of the opponent. Aksapáda does not recom- 
mend this in vadakatha, which is meant for the seekers of truth. 


is with 


CHALA, JATI, AND NIGRAHASTHANA 


The knowledge of chala, jati, and nigrahasthana is indispensable for a 
nding of the art of disputation. There are three kinds of 
and twenty-two kinds of nigrahasthana. 
These require special understanding, but the treatment of these is beyond 
the scope of this article. Chala consists in repudiating the statement of 
the disputant by wilfully twisting its meaning. As for instance, ‘This 
man has come from Nepal, for he has a navakambala (new blanket) with 
him’. Here the disputant has evidently used navakambala in the sense of 
‘new blanket’. But the opponent, with a view to showing the falsity of the 


disputant's statement, construes the word nava in the sense of ‘nine’ and 
queries, ‘Where are his nine blankets?’ The implication is that the hetu, 
i.e. the possession of a new 


blanket, does not inhere in the paksa. So it is 
unfounded. Jati, on the other hand, consists in finding fault with the 
disputant's hetu on the stren 


proper understa 
chala, twenty-four kinds of jāti, 


gth of mere similarity or difference apart from 


eT Advaitasiddhi, p. 31 (with Balabhadra’s commentary Siddhi). 


1? Nyaya-Siitra, 1.2.10. 
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vyapti or invariable concomitance. Aksapada says, ‘Jati consists in meeting 
the disputant on the strength of similarity and difference’. The dispu- 
tant’s thesis was, ‘Sound is non-eternal because it has an origin, for instance, 
a pot. To find fault with this proposition the Mimathsaka might employ 
jati in this way, ‘If sound, which has origin, be non-eternal like a pot, it 
would have colour like a pot and be visible like it’. The hetu ‘having an 
origin’ has invariable concomitance with non-eternality, but it has no such 
invariable concomitance with ‘possession of colour or visibility’. Only there 
is coexistence of the ketu ‘having an origin’ with ‘possession of colour and 
visibility’ in the pot. This is a reply of the kind called jati, because here 
fault has been found with the disputant’s position on the strength of mere 
similarity apart from vyapti or invariable concomitance. 

Sustaining a defeat is called nigrahasthana.? 
sthana consists in contrary comprehension or non-comprehension'. These 
two lead to the defeat of the disputant. Vatsyayana says, "The person 
comprehending the contrary has to own defeat. Non-comprehension 


consists in not doing what was to be done’. If the opponent does not 
know how to contradict the hetu adv; 


to defeat. Similarly, if the disputant is not in 


Aksapada says, ‘Nigraha- 


ame fate. Out of twenty- 
ntrary comprehension’ and 


In it one should not 
person. Although nigrahasthana has 
hà, yet those nigrahasthànas which 
be employed in it. It is to indicate 


accepted theory) may be employe 


employed because they are favourable to the ascertainment of truth. The 


remaining nineteen nigrahasthanas are not to be employed in vadakatha 
If we closely discuss these nigrahasthanas, ; 


These three are so 


1° Ibid., 1.2.18. 

2° Nyāya-bhāşya, 1.2.19. 
?! Nyaya-Sütra, 1.2.1, 
33 Tbid., 1.1.1. 
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jyanuyoga. Suppose both the disputant and the opponent have advanced 
faultless hetus. In spite of that if any one of them imputes fault to the 
hetu advanced by the other, the imputer of the unreal fault would be 
guilty of employing this nigrahasthana. Suppose either the disputant or 
the opponent has advanced a faulty hetu, but if that is not pointed out 
the omission will involve the nigrahasthana called paryanuyojyopeksana, 
Making. uncalled for statements leads to the nigrahasthana called adhika 
(redundant). Employment of more avayavas than are necessary also leads 
to this nigrahasthana. he statement of a feature of the hetu that is not 
relevant to the discussion also leads to this nigrahasthana. The failure, 
again, to state what is necessary leads to the nigrahasthana called nyüna. 
The five hetvabhdasas (fallacies) that have been referred to above are also 
Although hetvabhasa is a nigrahasthana, the separate 
sa is due to the fact that all the five hetvabhasas might 
t not any nigrahasthana other than myüma, 
Ascertainment of truth is impossible if 
ed and refuted in vadakatha. The employment 


nigrahasthanas. 
mention of helvabha 
be employed in vadakatha bu 
adhika, and apasiddhanta. 
hetvübhüsas are not consider 
of hetvabhasa is thus necessary in vadakatha. 


JALPAKATHA 
We shall now discuss jalpakatha. The characteristics of vadakatha ` 
will be found in jalpakatha also. The additional characteristic of jalpa- 
hatha is that in finding fault with the opposite party one is here permitted 
jati, and nigrahasthana. ‘The principal aim of the jalpa 
s the defeat of the disputant. The parties engage in 
the debate just to test the polemical skill of the opponent. The ascertain- 
t of truth is only incidental. If jalpa disputation leads to the discovery 
at reason cease to be a jalpa. When a wrongly 
comprehending person out of incorrigible vanity engages in disputation, 
the jalpakatha might be employed to crush his egotism. Even without 
ascertaining the truth, one can initiate jalpakatha for sealing the mouth 
of the disputant. In Nyaya-kusumanjali this silencing of the disputant 
has been resorted to." Although Nyaya-kusumanjali is a vada text, it has 


introduced jalpa also in certain contexts. 

There are certain stipulations, especially agreed to, 
in jalpakatha or a trial of polemical strength, one of them being that the 
disputant and the opponent do not leave the subject under discussion and 
digress into irrelevant topics. The employment of a dispassionate umpire 
and anuvidheya is also imperative. Besides, it has to be determined how 


to employ chala, 
form of disputation i 


men 
of truth, it would not for th: 


between the parties ` 


s qpbid. L2-2. —.. 
as Nyaya-kusumanjali, 111.7. 
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nigrahasthüna etc. are to be used. The fault that will justify the closure 
of disputation also requires to be ascertained. If the proceedings are to 
be put down in writing, there must be a scribe to do that job. The scribe 
must be acceptable to both the parties. Both the disputant and the oppo- 
nent must be of equal erudition. Otherwise the argumentative skill of 
the parties cannot be properly tested, and the disputation becomes futile. 
The board of judges of such disputation should be acceptable to both the 
parties. "They should be well posted in the respective philosophical posi- 
tions of the parties and should maintain strict impartiality. They should, 
besides, be in a position to fully comprehend and explain the view-points 
of the disputant and his opponent. The number of the judges should 
be odd, i.e. 3, 5, 7, etc. In that case the majority verdict can decide victory 


or defeat in favour of either side. The person presiding over these delib- 
erations should be impartial and acce 
nent, and the judges. 


The procedure of jalpa disputation is as follows. When a neutral 
person states the doubt as to whether air is perceptible or not, the 
stipulations will be agreed to, and the Mimathsaka will employ an 
inference in favour of the positive side (sthàpana). According to the 


Naiyayika, air is imperceptible; by touch etc. its existence is inferred. 
Now, the Mimarhsaka will present his. case thus: 


because it is the substratum of perceptible tou 
Stratum of perceptible touch is perceptible, 
employ the 'extrication of thorn' in this way: 
as it has no characteristics of hetvabhasa’. 

Opponent. He will initiate the sec 
Stratum of perceptible touch 
the substratum of perceptib 


ptable to the disputant, the oppo- 


‘Air is perceptible, 
ch. Whatever is the sub- 
e.g. the pot’. He will also 
‘This is not a wrong hetu, 
The Naiyayika is here the 
ond stage thus: "When air is the sub- 
; it need not be itself perceptible. To be 
le touch and to be itself perceptible need 
not always go together’, According to the Mimarhsaka, to be the sub- 
stratum of perceptible touch is the hetu, and perceptibility is the sadhya. 
The hetu which is inseparable from the sadhya proves the sadhya. But 
this hetu not being so does Not establish the sadhya. This is how the 
Naiyayika will continue: ‘Air js imperceptible, because it is a colourless 
external substance ; whatever is a colourless external substance is imper- 
ceptible, €g. akasa. This has the character of being such—a fact which 
entails imperceptibility. Therefore this is imperceptible’. The Naiyayika 
1s committed to the use of five Constituents or avayavas in an argument. 
So he has exhibited these five. The Mimàrhsaka, being committed to the 


use of three avayavas, has employed three constituents only. Then the 
Naiyayika will ‘extricate the t 


: c. E ty at say Tis heru is not spurious, 
because it has no chafacteristics of hetvabhasa in it. In the third stage 
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of the argument the Mimarhsaka will say, "We advance "to be the sub- 
stratum of perceptible touch” as the ketu. To prove that this ketu does not 
accomplish the sadhya, the Naiyayika has argued that this etu bé 
variable (vyabhicürin) cannot establish the sadhya. But the ketu diced 
by us not being vyabhicarin, the one advanced by the Naiyayika 
has become unfounded (asiddha). So, it has not proved the incom- 
petence of our hetu. The Naiyayika further argues that the impercep- 
tibility of air can be proved by the hetu "being a colourless external 

This hetu of the Naiyayika does not 


substance", This is also not right. 
prove the imperceptibility of air, because "being without a touch quality" 
this hetu, and a hetu subject to an 


is the limiting adjunct (wpadhi) in 
upüdhi cannot prove the sadhya. In the inference of the Naiyayika air is 
the paksa and ākāśa is the drstanta. The feature “being without a touch 
quality” is found in the drstanta but not in the paksa and is thus an 
upadhi with reference to the helw’. Such jalpa disputation will proceed 
by stages as long as migrahasthüna does not snap the thread of discussion. 


VITANDAKATHA 

This very jalpa, when employed without the presentation of any 
counter thesis or pratipaksa, is called vitanda. Vatsyayana, while com-. 
menting on the: aphorism defining vitanda, says, ‘Two contradictory 
predicates with reference to the same subject are called paksa and 
pratipaksa’. The employer of vitanda does not advance any of these two. 
His only business is to contradict the other party. The disputant will 
present a proposition, and the employer of vitanda will refute that. This 
vitanda is also the disputation of persons wishing victory in debate. In 
the statement of the point at issue (vipratipattivakya) two alternatives are 
presented. The presentation of an argument establishing any of these two 
alternatives is called sthapana. The employer of vitanda does not exhibit 
a sthüpanà, he only exposes the adversary's fault. j So, in vitanda disputa- 
tion, an argument is adduced only to establish a single thesis. Jalpakatha 
and vitandakatha are meant for the trial of argumentative strength. It 
must be ‘noted here that the strength of one’s position 1s not determined 
either by exclusively proving or disproving something. If $e party simply 
defends its own position and the other party finds fault wit that, bow can 
there be a real trial of strength? It may be asked, If relative strength 
could be ascertained in this way, what is the necessity of jalpakatha?' In 
reply to this it may be said, ‘In jalpakatha both the disputant and the 
opponent defend their respective positions and find fault with their 


?5 Nyaya-Sütra, 1.2.3. 579 
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i arty. So the polemical strength of each is ascertained by his 
ure SR wol as p In vitandakatha, however, the disputant only 
defends his position, and the opponent simply finds fault with his pn 
So, here the strength of the disputant lies in his defence, and that of the 
opponent in his offence’. : 1 

The celebrated Khandana-khanda-khadya .of Sriharsa is a pre-eminent 
example of this vitanda disputation. The nihilist Madhyamika and es 
Advaitin have both employed vitanda. The nature of vitandakatha wi 
be properly understood from a perusal of Khandana-khanda-khadya. In the 
treatise Advaita-ratna-raksana the definitions of pramatva (validity) as set 
forth by the Naiyayikas have been refuted.”  Madhusüdana Sarasvati has 
first stated the ten definitions of pramatva as enumerated by the Naiyayikas 
and then refuted them. He finally concludes, ‘As it is not thus possible 
to give a definition of validity the claim that difference is the object of 
valid knowledge is hard to establish’. Dualists in reply say that the con- 
cept of valid knowledge or prama is universally accepted. Everybody 
makes use of it. How can the Advaitins themselves account for’ the 
universal use of this concept? If pramatva or validity is incapable of 
being defined, how, again, would the Advaitin himself use it at all? If the 
Advaitin cannot justify the use of the concept of pramā or valid knowledge, 
he cannot possibly be looked upon as versed in the Sastras. 
diating the concept of pramatva, 
himself. Madhusüdana in repl 
vitanda the Advaitin cannot be 
concept of prama. 
ing that one will e 
So how’ the Adyaiti 


m Advaita-ratna-raksana, p. 32. 
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INDIAN PSYCHOLOGY 


n discussing the main problems, it is necessary to ask what 
psychology is and has been in the West, so that we can next raise the 
same question about Indian psychology. The root of the word ‘mind’ was 
originally. used in the sense of thinking; that of ‘soul’ in the sense of a 
substantial principle different from the pnysical body and having its own 
identity and individuality, of which ‘the individual mental life and 
development are manifestations’; that of nous in the sense of reason, which 
is not merely subjective, but has objectivity like logos ; and that of anima 
in the sense of breath, the life principle, which is a sort of double of the 
body. The ideas of soul and logos are now discarded by Western psychol- 
ogists, who now confine themselves only to the empirical and experimental 
study of mind and its activities like sensing, imagining, thinking, feeling, and 
willing. Even in Western philosophy, the ideas of soul and logos are now 
in disuse, and the idea of mind is preferred as a more tangible and less 
mythical and supernatural conception. The former two are now used only 
in Western theology. 
What we call personality or empirical self is the same as mind, and 

the idea of the identity of the two belongs also to modern philosophy and 

` psychology. Mind is not one of the aspects or functions of the self, but is 
the self. Most of the modern psychologists do not use the word self because 
of its metaphysical associations. Some of them are not very clear about the 
reality of mind, that is, about what mind in itself is. Mind is what mind 
does. they say. They are satisfied with the study of its behaviour, and the 
behaviourists are the extremists in this line of thinking, reducing mental to 


bodily activity. 
ime what was unconscious was refused the adjective mental. 


For a long t a 
But as a result of the researches of Freud, Jung, and Adler, the reality of 
unconscious mental activities has been recognized, and mind is thought 


of as having unconscious and subconscious depths, which affect its con- 


scious level. 


ATMAN AND MIND 3 
man in Indian philosophy per- 


etween mind and At 
stomed to this differentiation. 


The difference b 
dent who is not accu 


plexes the Western stu 


s in The Encyclopaedia “of Religion and Ethics. 
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It is manas or antahkarana that performs what are regarded as —— 
functions ; and Atman is the basic residue one experiences when ug r 
behind all mental functions that can be objectified. Hume, malt d 
Bradley rejected the knowledge of the self for by eee E gos 
philosophy and psychology claim that we can experience self o de p 
that self-realization in the literal sense of the word is possible. rachis y 
the whole of Indian philosophy and psychology is meant to ee n 
possibility and desirability of that experience for man. Mind ape 
functions belongs to a lower order of reality and is the connecting lin 

between Atman and the world of nature. If this distinction is not kept in 


view, the psychology of-the Indian philosophical systems cannot be 
understood. 


as important is that the word variously means the physical body, mind, the 
individual self, and the absolute Self also. Not only in classical Sanskrit, 


ord Atman used in all the four senses, 


a (L5.1), the Aitareya (II.1), the 
aka (1.2.4,7 ; 1.6.1) use the word 
In the senses of the individual self 
too many times to need réferencc. 
word is used in the sense of prana 
) often associated with vayu (air), which, 
is not merely physical air and even its 

rinciple producing movement (karma or 
action) in the original fullness of Atman, and which in its cosmic form 1S 
the support and Sustainer of the world and is its unifying principle 
(sutràtman). 


In spite of the different 
usually draw a clear distinct 
declare that the latter canno 


as conceived in the Upanisads, 
subtle counterpart, but is the p 


meanings of the word Atman, the Upanisads 


ion between Atman and manas (mind), and 
t grasp the former. 


? C£. ‘Tvameva pratyaksam Brahmasi* (Tai. U., L.1). 
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disparity, and so how mind acts on body and body on mind was not a 
problem for them. The soul, nous, or logos was to them as much a sub 
stantial principle as matter, and, according to Aristotle, the relation betw xe 
soul and body is the same as that between form and matter. Even ET 
mediaeval philosophers, it was not the unreality of matter but its transi 
that troubled them. = 
In Indian philosophy, particularly in the Upanisadic tradition, mind 
is understood more from within than from without. It is ferred in 
Atman and out of it. Only the Carvakas treated consciousness as a 
by-product of matter. But they have no followers, and it is even said that 
the school is a hypothetical one like pure subjectivism in Western philos- 
ophy. For all the other schools, mind is a distinc: reality and not a mere 


product of matter.* 


THE ATMAN PSYCHOLOGY AND ITS METHOD 
What is the method used to study mental phenomena? It is direct 
hich we may call introspection. 

The distinctive feature of Indian psychology is that it declares that the 
method of looking within can be perfected so as to make the subject of expe- 
rience itself completely conscious of itself without residue. It would be 
wrong to say that it did not use reason to establish its principles. But 
generally speaking, only after having discovered an inner principle, did it 
begin rationally to establish its reality. Only in a few cases were the 
principles rationally established first aud then experientially confirmed. 
In any case, no principle is the result of mere speculation and postulated as 
only regulative of some of our experiences, as only a hypothesis to explain 
some facts. Even the concept of śūnya has a psychological reality corre- 
sponding. It is that state in which the knot of the subject (krdayagranthi) 
disappears and exnerience is of the form of pure space (gaganasama). Even 
the orthodox schools have a place for this psychological or trans-psychological 
state, though the Madhyamika Buddhists treat it as the highest state. ‘This 
is also the psychological state corresponding to the category (tattva) Laksmi 
of the Vaisnavas.^ Sunya is the name of Visnu in the night of the great 
dissolution when everything determinate disappears; Even for the Saiva 


3 The Nyaya and Vaigesika are exceptions. Though they owe allegiance to the Upa 
they do not, in many details, belong to the Upanisadic tradition. X 

5 It should be remembered that though antahkarama iS à product of Prakrti in the 
Sainkhya, this school is not regarded as materialistic. Max Miiller even poses the question, 
"Is Sainkhya Idealism?’ in his Six Systems of Indian Philosophy, pp. 293 f. i 1 

* There are differences of view a 1 an at this stage among Indian 
schools. The Nyaya and Vaisesika differ from the Upanisads on this point and say that the 
Atman becomes completely divested of consciousness at this stage. 

* Ahirbudhnya Samhita, V. 3 

1 Schrader, Introduction to t 


perception, W 


nisads, 


ie Paíicarütra, p. 86. 
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Agamas, it is mahāvyoman, the great space (or ether), a stage lower than 
the highest. Again, the principle of mahat in the Upanisads is super- 
individual and cosmic, and yet is to be realized within ourselves. It has 
the significance of the objective reason or logos of Western philosophers. 
The real difficulty in. selecting an appropriate name for Indian 
psychology from among the psychological schools of the West is that 
psychology. and metaphysics become identified in Indian thinking. So far 
as such mental functions as emotions 80, psychology may be treated as 
different from metaphysics. But when the question is asked, where ultimate 
Reality is to be found, the answer given by Indian philosophy is, right 
within our self. Speculative reason may construct any number of stages 
(bhümikas) within, but that construction would be merely metaphysical. 
The actual realization of the Stages is a psychological process akin to : 
introspection ; and these inner stages of reality are as mucir psychological 


as metaphysical. There seems to be no word more suitable for us than 
Atman psychology. 


MANAS, PRANA, AND VAC 

But does Atman correspond. to psyche or mind? Indeed-not. The 
Buddhists alone have no place for Atman ; their citta corresponds to 
mind. The main motive of the Upanisads is the discovery of the self or 
Atman. The Story of Virocana and Indra, each trying to learn from 
Prajapati what self is (Cha. U., VUI.7) ; the story of Ajatasatru and Balaki, 
in which the former finally points out that Brahman is the same as Purusa 
residing in the innermost heart (Br. U., YI. 1); the dialogues between Janaka 
and: Yajfiavalkya (Br. U., IV); the teaching of Sanatkumára to Narada 
(Ci U., VII); the story of Svetaketu and Uddalaka (Cha. U, VI); and 
a large number of other Statements are unequivocal declarations of the 
motive. But how is Atman to be known? If it is to be discovered in our 


, then it has to be discovered within our mind. 


* Vasugupta, Spandakarika, 13,25. 
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is given as higher than senses, and reference to objects is omitted (Ka. U. 
VI. 7, 8). The Upanisads thus give the method of converting the world of 
objects and senses into Atman. The reverse process of evolving the world out 
of Atman is therein implied and is elaborated by the Sarhkhya and the 
Agamas in slightly different ways. ‘The Mundaka gives three examples to 
illustrate this process: the spider producing the web out of itself, plants 
sprouting from the earth, and hair coming out of our body (L1.7. The 
Katha says that the senses are created as outgoing (paràrici), and exhorts man 
to turn them inward (IV. 1). The senses and objects are the results of-the 
externalizing process of Atman. The Aitareya.describes how the world 
issued progressively out of Atman. Stripped of all personification, the-state- 
ment means that in Brahman exist the cosmic propensities for the division 
into senses and their corresponding objects, and that the human individual 
partakes of these propensities ; and this gives rise to the division of the 
enjoyer (bhoktr) and the enjoyed (bhogya). 

The Upanisads treat praya (air and life principle), manas (mind), and 
vac (speech) as made for the Atman and their presiding deities Vayu, Indra; 
and Agni as the highest, next only to Atman.’ To the three again correspond 
kriyà (activity), ripa (form), and nama (name) (Br. U., I. 5. 3; I.6. 1). Of the 
three again, prana is often regarded as the highest. (Pra. U., IV. 8 ; Cha. U., 
IV. 3. 3; VI. 8. 2) ; but in the Kena, Indra, as the deity of manas, is assigned 
that place for having known the great yaksa as the nearest form of Brahman 
and for having been told so by the goddess who appeared to him (IV. 3). 

The origin of speech (vac) received considerable attention presumably 
because all revelation is received as verbal inspiration and transmitted 
through verbal instruction (srudi). The Word was actually made flesh in 
the different religious speculations, for out of it all creation was supposed 
to proceed. The Vaisnava Samhitas, the Saiva Agamas, and the Sakta 
Tantras had all their respective theories of the origin of nada (sound) from 
which the world was supposed to have arisen, following in this the tradition 
of the Brahmanas that the Lord of Creation (Prajapati) used his breath or 
speech to bring the world into being and recuperated' his strength by speech. 
The Agamas refer to the pramas, manas, and vac as the different Saktis’ of 
God (iccha, jñāna, and kriya, including nada). The Ahirbudhnya Sarihita, 
a Paficaràtra work, says (111.29,30,38 ; XVI.86-40) that when the divine 
creative activity, which is identical with desire (sarikalpa), vibration (spanda), 
and vital airs (prana), is bringing the world into existence, the nada 


.l; 1.5.3; V.8. Cha. U., VI.5; VI.6; VI.8.4,6. Sometimes the sun and the 
MS Uy ME with manas (Ai. U., 1.5). In ordinary enumeration, Agni or the 
em EE or Vàyu or the Rudras or the Maruts, and Sürya or the Aditvas really represent 
the Meese), atmospheric, and celestial gods respectively (Br. U., 1.2.3). 
585 


THE CULTURAL HERITAGE OF INDIA 


rises in the form of a bubble called bindu (drop), von ra india 
name (nàma) called Sabda Brahman (the logos), and that whig uk vues 
called rüpa (form) or bhüii (being). A typical m se 
thus: The supreme Bindu (point, drop), Siva, splits into og ice BAS 
Sivaaspect prevailing and bija (seed) with the p We im 
these two again unite and nada (sound), with the Siva- and $a ti; pem 
equalized in strength, is formed. 'The great sound, generated ark e 
splitting of the Bindu, is called Sabda Brahman, which, as uniting the p 
principles of bindu, bija, and nada, is represented as a triangle and is 2 " 
known as kula-kundalini. This nada is to be distinguished from the ee 
produced by the interaction of bindu and bija.° Now; whatever be the 
account so far, Sabda Brahman is avyakta (unmanifest), corresponding to 
the avyakta of the Katha, and mrtyu (I. 2. 1) and avyükrta (I. 4. 7) of the 
Brhadaranyaka. Through the operation of the kriyasakti (energy as 
activity) of Siva, the ori 


ginal supreme Bindu is split into bindu and 
bija, and this process of splitting appears as the avyakta nada (unmanifest 
sound).' In what is called avyakta or avyükrta, the split between Siva and 
Sakti is latent, and the resulting nada also is latent. This is called the 
para or supreme state of sound. Sound has four states and four names Ü 
para (supreme), pasyanti (cognitive), madhyama (middle), and vaikhart 
(gross). 


Avalon quotes from Nit 
forms and the plexuses (cak 
produced by “air” (prana) 


ya Tantra the connection between these four 
ras): ‘The para form rises in the mitladhara 
; the same “air” rising upwards, manifested in 
the svadhisthana, attains the pasyanti state. The same slowly rising upwards 
and manifested in the anühata, united with understanding (buddhi), 18 


madhyama. Again rising upwards, . and appearing. in the visuddha, 1t 
issues from the throat as vaikharr 22 


The para vac 
the Bible. 


of Siva is dominant. The 
(mind); in its cosmic form it 


ominant. From the madhyama 
between the individual and the cosmos. In its 


1 y . . A 
e Toi b Power, P- 178. See the other accounts in the preceding and following page 
1? Ibid., p. 174. 
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cosmic form, madhyama is associated with Hiranyagarbha. The vaikhari 
is gross speech, associated in its cosmic form with Viraj. : 

To appreciate the distinctions between the individual and the cosmic - 
forms, reference should be made to the Upanisadic doctrine of the relation 
between the Jiva and the cosmos. The Jiva passes through three states, . 
jagrat or waking, svapna or. dream, and susupti or deep sleep. Beyond the 
three falls the turīya or fourth state, namely, Atman.. In the waking state, 
the Jiva is called vaisvanara, in dream taijasa, and in deep sleep prájfia. 
In the fourth, he becomes absolutely identical with Brahman (Ma. U., 3-7). 
In it there is no difference between .the finite and the infinite, the individual 
and the cosmos. Now, corresponding to the first three states, the cosmic 
states are Viraj, Hiranyagarbha, and Iívara. These three are associated 
with the three lower forms of speech. Above Iévara comes auyakta or 
avyakyta in which the highest form of speech is found. There is this 
difference, however, between the Mandükya and the Agamas that, accord- 
ing to the former, Brahman is above avyakta. 

The doctrine of prana is important in the Upanisads. It is of five- 
kinds: prana, apana, samana, udana, and vyana. These five are responsible 
for the voluntary and involuntary activities of the body and the cosmos. 
In the body, prana resides in the heart and is responsible for respiration ; 
apüna resides in the anus and governs the excretory functions ; samana has 
its abode in the navel.and is responsible for the heat of the body and 
for the digestive processes and assimilation ; udana is in the throat, and to 
it are due speech and other activities belonging to the upper part of the 
body ; and vyana pervades the whole body and co-ordinates the various parts 
of the body and their functions. ` Besides these five pranas, five more are 
mentioned: nàga, kürma, krkara, devadatta, and dhanafijaya, which are 
manifest in hiccup, closing and openíng of eyes, hunger, yawning, and in 
what is present in the corpse after death." . i 

The Praśna (IIE) tells us that prana is both cosmic and individual. 
Prana is born of Atman and is related to it as the shadow to man. Presided 
r it enters the human body and divides its functions among 
It itself resides in the eye and the ear, in the mouth 
and the nose ; apana in the penis and anus ; samana in the middle, carry- - 
ing food to. all the parts of the. body B vyüna in the "hundred and one 
nadis (neives) spreading from the heart ; and udana in one nàdi going from 
the heart to the head, leading the soul either to hell or to heaven or to 
the earth according to its deeds. These are the forms of prana in the 
individual. In the external world,’ the sun is the prana; the presiding 


over by manas, 
the latter's. parts. 


d, 77-87; Darfanopanisad, 1V.23-34. 


a3 Tritikhi-brahmanopaniga 
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deity of the earth is apana ; ākāśa is samüna ; air is vyana; and fire (tejas) 
dn indivi re the 
È ELE to the Samkhya,'* the five pranas of the indiv diee pon 
common functions of the three divisions of d ehem 
That is, though buddhi, ahankara, and manas have t cde ee n 
functions to perform, together they do all that the five aec nia stir ii 
do in the Upanisads. Thus according to the Samkhya, par 
i istinct from manas. Nx 

in Nyaya and the Vaiśeşika schools say that the E " n: 
pranas is due to an imperceptible striving called jivanayontya en xible, 
sponding to the conatus in Spinoza's philosophy. It is npe I rhe 
because it works even during deep sleep, when manas is not active. 


i ; y, the 
Neo-Naiyayikas do not accept this view.'5 In Buddhist psychology, 


corresponding conception is that of jivitindriya. 


THE CAKRAS OR NERVOUS PLEXUSES 
The idea of nerve 


called nadis, Siras, dhamanis.'^ 


€y are as fine as the thousandth part of a hair 
and are of various colours (II.1.19 ; IV.2.3 ; IV.3.20). an 
The Tantras give a Very in'erésting account of the nervous system i 

the plexuses (cakras)." Prana moves along these cakras, and the oA 
co-ordination between the cosmos and the individual can be known P 
when prana is mastered in these cakras. 'The absolute Truth can "ur 
mastered by mastering prana. The senses and manas may err; but p Ap 
never (Cha. U., 1.2), because the split into microcosm and weg vm 
a split in it and the two divisions are held together by it. That M bad 

reason for calling prana by the name satya (truth) (Br. U., II. 3. 6), thoug 
Atman is called the Truth of truth (satyasya satyam). mew 
Prána, as the creative power of Atman, Siva, or Visnu, lies, rope 
the Agamas, as the latent power of kundalini, coiled up like a serpent rou i 
the müladharacakra between the anus and the genital organ at the ae 

end of the Susumna nàdi, which runs: through the spinal chord (merudang 
ES Sürikhya-karika; 29. A 


1 » 4 : irs is a 
ccording to Gaudapada, the circulation of the vital’ ai : 

function of all the thirtcen Organs, internal and extern: 

sibs 


al, taken together. 
See Dinakar on Siddhinta-muktavalz, 152. History 
For details, see Seal, The Positive Sciences of the Ancient Hindus ; Dasgupta, 4-Hi 
of Indian Philosophy, Yt. PP- 344 ff; and the Works of Woodroffe (Avalon). 
" Rele, Mysterious Kundalini. ^ i j a 
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or Brahmadanda). Kundalini is the cosmic Sakti (power), stored up but 
asleep. In order to realize the highest or the deepest reality within us, 
which is both individual and cosmic, we have to rouse kundalini and make 
it go up through the higher and higher cakras till it reaches the highest in 
the brain called sahasrara (the thousand-petalled). 

The most important nadi running through the spinal chord is the 
susumna. Two other nadis, ida and pingala, run along with it on its right 
and left sides respectively. At the lower end of susumna is the müladhara- 
cakra (sacro-coccygeal plexus). The next higher is the svadhisthanacakra 
(sacral plexus) situated near the root of the genital organ. The third is 
the manipüracakra (lumbar plexus) in the region of the navel. The 
fourth is the an@hatacakra (cardiac plexus) situated „ear the heart. The 
fifth is the vi$uddhacakra (laryngeal plexus) found near the throat. The 
sixth is the àjfiacakra found between the eyebrows. ‘The six centres con- 
trol the five elements—earth, water, fire, air, and ether together with 
their corresponding senses, and manas. Above all these and situated in the 
cerebrum is the sahasrara. When prana is carried up to it, we become 
conscious of the ultimate Truth. 


THE KOSAS AND SARIRAS 


An important doctrine of psychological interest in the Upanisads is 
that of the five kogas or sheaths (Tai. U., II. They are annamayakosa or 
the sheath of matter, pranamayakosa or the sheath of life, manomayakosa 
or the sheath of conscious activity, vijfíánamayakosa or the sheath of intelli- 
gence (buddhi), and anandamayakoáa or the sheath of bliss. The Taittiriya 
says that each succeeding one is the soul (Atman) of the preceding one, 
which ‘forms its body, there being nothing beyond bliss which Brahman 
is. The theory of koSas is applicable to both the individual and the cosmic 
person. So far as the individual is concerned, annamayakoSa is his physical 
body; pranamayakosa consists of the five organs of action and the five 
prünas ; manomayakosa consists of manas and the five organs of sense ; 
vijfianamayako$sa consists of buddhi and the five crgans of sense again ; 
and Gnandamayakosa consists of individual nescience dissociated from 
bodily and mental functions, as, for example, in deep sleep, when it assumes 
the form of bliss, because in that state objectivity and subjectivity become 
one and there can be no object of unattained desire for the subject. These 
are, according to a different account, the five levels of reality that have to 
be transcended in order to realize Atman. The koías are so fa ta re 
Atman is supposed to envelop itself by them after projecting them out o 


itself.'* 


18 $ankara's commentary on the Brahma-Sütra, 1.1.12-19 and on Tai. U., I.2- and III.6, 
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The Advaita, closely following the Upanisads, gives four dim 
Atman in its individual aspect —waking (vaisvanara), dream i m iia 
ee 0d ui. adit theimtatero pure Arman. (Purtya), correspon Lr es 
four cosmic states of Viraj, Hiranyagarbha (also called Sütrátmz m € 
and Brahman. They are outwardly cognitive, inwardly "ans iei 
undifferentiated cognition mass, and a mere witness respectively * n v ini 
to this school, the individual has three kinds of bodies—the sth vun d ie 
the gross body, the süksmasarira (lingasarira) or the subtle boc y, EU 
kāranaśarīra or the causal body. The first, determinant of inc me 
waking consciousness, is composed of the gross elements (ermumayn me 
the second, determinant of individual dream consciousness, consists: 0 
subtle elements (tanmdatras) and the subtle bod 
and vijnanamaya-kosas). If antahkarana 
parts—manas, buddhi, citta, 


y (pranamaya-, manomayar, 
(inner sense) is divided into four 
and ahanküra—the subtle body would consist 
also of the last two parts. The karanasarira (corresponding to anandamaye 
kośa) is all one without distinct parts and is the determinant of individual 
deep sleep consciousness. Another name for it. is antaryamin (Ma. Uy 
Sleep in Indian philosophy is not regarded as a mere negation of conscious- 
ness, as a mere privation, but as the latency of the forces, instincts, 
impressions, etc. which .are -inherited from the earlier births also and 


which are responsible for manifesting the world of dream and waking 
consciousness. . 


Besides the haranasarira, 
self (also called ka/astha or kū 
with the subtle body, is the a 
is a mere witness thereof, 

But the Agamas give 
saksin. Acc 7ding to the V 
Which a plurality of Atma 
by the lowest super-indivi 


the Advaita speaks of saksin or the witness 
lasthasüksin). The Jiva or soul, as idéntified 
gent and enjoyer of actions. But the sáksin 
It is therefore purer than the Jiva. . 
five states or supernals above the individual 
aisnava Agamas, kūtastha is like a bee-hive in 
ns is to be found, the whole being controlled 
dual reality. By the Vaisnavas, the five higher 
: levels are called Visnu, Laksmi, Sankarsana, Pradyumna, and Aniruddha. 
According to the Vai nava Agamas, Visnu has six gunas or attributes: 
jñāna or knowledge, disvarya or lordship, Sakti or ability, bala or strength, 
virya or Virility, and tejas or splendour. Laksmi as the Sakti of Visnu 15 
regarded as inseparable from him. Out of their unity emanate the three 
sana, Pradyumna, and Aniruddha—when two of the six 
attribütes dominate in turn. When jüüna and bala dominate, Visnu 
when aisvarya and virya dominate, he becomes 


; and when Sakti and tejas dominate, he becomes Aniruddha. 


From Aniruddha downwards, the ‘duality of Prakrti and Purusa becomes 
manifest. à 


590 


INDIAN PSYCHOLOGY 


The Saivas, however, do not stick to this conception. According to 
the Pasupata and Saiva Agamas, the Sakti as the ananda (bliss) aspect 
of Siva, the cit (intelligence) principle, has three forms—jnanasakti 
or energy as knowledge, icchasakti or energy as desire (will), and kriyà- 
Sakti or energy as activity. Now, Sakti as such is the state of equilib- 
rium E the three forms. But when the equilibrium is disturbed and 
icchü$akti predominates, Sadasiva or Sadakhya /attva issues out of Siva; 
when jAüanasakti dominates, Siva becomes I$vara; and when Ariyaíakti 
dominates, he becomes Suddhavidyà or Sadvidya. Through these three 
emanations the split between subject and object becomes manifest. Siva 
and Sakti are absolutely identical at first. But at the level of Sadasiva, 
consciousness takes the form, ‘J am this’; but the this is not as clear and 
emphasized as the J. At the next level, that is, of I$vára, consciousness takes ` 
the form of ‘This is J’ and the this is more emphasized than the 7. And 
at the level of Sadvidya, both the this and the J are equally well emphasized. 
However, at the levels of these supernals, the this is not impenetrable to the 
I, but thoroughly transparent to it—the this does not overwhelm the 7. 

Creation so far is absolutely pure. But there is semi-pure (Suddha- 
fuddha) creation according to both the Saiva and the Vaisnava schools, 
though their accounts of the categories of this creation vary. This inter- 
mediate creation, according to the Paficaratra, consists of kiitastha and maya- 
fakti, both of which are the next higher forms of Purusa and Prakrti as 
we find in the Sainkhya. Méayasakti has two bodies: gunamayavapu or the 
body of gunas (attributes) and kalamayavapu or the body of time, which 
latter consists of niyati (rule, law, limit) and kala (time). This time is not 
our gross time but subtle and’ spiritual or psychological. The same 
creation, according to the Saiva Agamas, has six categories: maya, kala, 
raga, niyati, and kala (illusion, skill or ability, knowledge, attach- 


and time). The categories of this intermediate stage are respon- 
limitations and condi- 


vidya, 
ment, law, 
sible for binding down the individual Atman to 


tions ; and from them is born the impure creation of Purusa and Prakrti, 
out of the union of which, again, issue forth what we generally understand 


as mind and the world. 
Mind is not completely 
According to the Vedanta, S 


out of an original subtle matter, whate 
The distinction between the subjective and objective poles of our 


experience is a distinction within mind. What we generally call matter 
would be a division within the objective pole of our experience. According 
to the Nyaya and Vai$esika, manas is a substance like earth and water. 
According to Buddhism, the higher dm skandhas together constitute mind 


opposed to matter, nor is it purely spiritual. 
mkhya, and Yoga, mind itself is an evolute 
ver the ultimate nature of that matter 


may be. 
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and the mental. In Jainism, which has two kinds of manas, dravyamanas 
and bhavamanas, the former is a substance. Hence in none of the schools 
does the difficulty of contact between the substantial and the non- 
substantial crop up. Parallelism, if it is found at all, can be found not 
between mind and matter, but between senses and their corresponding 
objects. 

Prana and its parts control the functions of the body ; and manas and 
the senses are intimately associated with prana. That is why yogic teachers 
prescribe control of prana in order to control manas. During dream and 
deep sleep, manas leaves the physical body in charge of prüna and enters 
the hità nàdis that branch out from the heart. During dream, the süksma 
(subtle) body is active; it is not mind without a body but with a subtle 
body that exists in dream, and the objects it works with are made of subtle 
elements. The body of deep sleep is the causal (ka@rana) body, in which 
antahkarana disappears, though che subtle body is retained in a potential 
form. During the process of transmigration, the physical body is given up 
and. the subtle body moves from one physical body to another, 

Personality is what corresponds to the ego (ahankara) with its 
accumulated experiences of present and past births. The Upanisads 
give a somewhat mythological account of the original formation of 
the individual. Out of avyakta or avyükrta (called death in the 
Brhadaranyaka) are born the presiding deities (devatas) of mind and 
the senses and their corresponding objects. But these deities want an 
abode (ayatana); and this abode is the human individual, who is the 
medium for the activity of these deities. Stripped of the mythological 
element, this explanation amounts to saying that the forces of manas, senses, 
and their objects work through the individual and become manifest. The 
other such factors are the typal and individual impressions of past experi- 
ences and karmas that become forces in the shape of instincts and disposi- 
tions. The individual or Jiva is a knot (granthi) of all these forces, formed 
in hrdaya (buddhi) ; and liberation consists in dissolving this knot. 

Though the Buddhists do not accept that Atman would be the residue 
after this dissolution, their view of personality is very similar to the Vedantic 
nama-rupa conception. Personality (pudgala) is analysed into skandhas 
oe et or the aggregate of matter, vedanaskandha or 

aggregate of feeling, samira i 
samskaraskandha or mts a d sacle Pron tere 
and vijfüaünaskandha or the aggregate of eda i x ppm 

tituents of the pudgala are sej eee oe 
site of liberation. i Siria ci h 
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Buddhist psychology discusses several psychological states which are 
supernormal and which appear while personality is being dissolved. Many 
of these are found in the Yoga philosophy also. These higher stages are. 
reached by a gradual and systematic process of disciplining our mind 
(citta). The difference between these supernal stages and those given by 
the Agamas is that the former are not personified and are divested. of 
mythology. : 

The Yoga says that, when the process of citta is obstructed, Atman, 
which is a pure perceiver (drastr), regains its original nature. Otherwise, 
it identifies itself with its citta. The processes (vrttis) of citta are five: 
knowledge (prama), false knowledge or illusion (viparyaya), abstraction, 
imagination, or ambiguity engendered by word (vikalpa), sleep (nidra), 
and memory (smrti). True cognition (pramà) is of three kinds: perception, 
inference, and verbal knowledge (scriptural testimony). , False knowledge 
relates to the five klesas (afflictions) mentioned below. Sleep is that mental 
function in which the mind is overpowered by the tamas (torpor) element 
and there is absence of all external sensory functions. It is still a 
function, because after sleep our memory that we slept well or ill 
would not have been possible without some experience or vrtti. Memory 
is the rising into consciousness of a past experienced object. These 
functions are obstructed by yogic practice and non-attachment to 
worldly objects. When mind is made steady and vrttis are obstructed, 
samadhi is attained. Samadhi is basically of two kinds: samprajnata and 
asamprajñāta. Samprajfiata is that fixed state in which the object focussed 
upon by mind is most clearly cognized. It is of eight kinds: savitarka, 
savicara, sünanda, and süsmita, and their opposites, nirvitarka, nirvicara, 
nirananda, and nirasmita. They are due to concentration on more and more 
subtle forms of our being. Savitarka is that fixed state of mind in which the 
distinction between the object concentrated upon and its name subsists. The 
his state are gross while those of savicara are subtle but: deter- 
minate and are limited by space and time. The object of the next state is 
the antahkarana only ; yet in it a little of rajas and tamas persists. It is full 
of bliss because of the dominance of sattva, the nature of which. is bliss. 
In the fourth state, the object is still the antahkarana; but in it even 
sattva is suppressed and the mere being of consciousness dominates. The 
asmita of this state is not the same as ahankara ; for the latter 1s the active 
ego appropriating every experience as its own, but the former is the 
antahkarana turned inward and aware only of its own being. In the first 


‘consciousness of the Atman’ gives the meaning of a possessive ; 
d Atman are identical for the Yoga. 
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1» For instance, the phrase 
but in truth, consciousness ani 
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two, the objects fixed upon are the objects of cognition ; in wd "e 
the instrument of cognition ; but in the fourth, the object is the ne 
himself. These three divisions are called grahya-samapatti, grahay 
samapatti, and grahitr-samapatti or grahaka-samapatti. ee 
Just as there is savitarka-samüdhi, there is its opposte wi ind 
samadhi, in which the distinction between knowledge and object is s Ps 
pressed, and the object alone shines. Similarly, there is pnma up ae : 
Nirünanda and nirasmita are the opposites of sananda and sāsmita. " 
two are admitted by Vacaspati but not by Vijfidna Bhiksu. When i a 
lower samadhi is perfected, a peculiar power of knowing (prajñā) ca 
rtambhara (full of truth).is attained, which is different from the usua 
ways of knowing like perception, inference, and verbal testimony. - 
Asamprajiiata-samadhi consists in rejecting every function as not thé 
final truth. The arrested functions remain in it only as latent forces. And 
as there is nothing cognized or present before mind in this samadhi, it is 
called nirbija or seedless. Asamprajfiüta is of two kinds: bhavapratyaya 
and upayapratyaya. Those who attain the first become higher supernatural 
beings after death and live with subtle bodies for a time, after which they 
are born again; for they do not realize the difference between Purusa 
and Prakrti. But those who attain the second through faith (sraddha), 
enthusiasm (virya), unforgetfulness (smrti), concentration (samadhi), and, 


discrimination (prajfia) attain the highest samprajfiata, and through it the 
highest asamprajnata. 


The five klesas (hindrances, 
are avidya (ignorance), asmita 
(attachment), dvesa ( 
one is). When these 
to enter various form 


difficulties) which are the causes of misery 
(the feeling that one is so-and-so), raga 
hate), and abhinivesa (the desire to continue to be what 
kleśas or impurities are removed and our mind is able 
8 of samadhi, it attains many supernatural powers. The 
' different forms of samadhi described above may be called bhiimis or stations 
or stages of mind in its higher attainment. They are also called samapattis 
or attainments. The states of citta, corresponding to the power of attention 
or fixation it develops, are ksipta (agitated), müdha (stupefied), viksipta 
(fitfully steady), ekagra (attentive), and niruddha (obstructed, controlled). 


hey represent a progressive advance towards the ultimate suppression of 
all mental modifications. 


The line of progression lies through ekagrata, 
in which the rise of new ex 


periences (pratyaya) is checked, and samadhi, in 
which even the latent impressions 
it terminates in nirodha wh 


including latent tendencies 


» takes place 
the pure self is obtained. 


The Buddhists have a different account of the bhümis or bhümikas in 
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de panei ee ee 

y he a un j y are pramudita (joyful), vimala 
(pure) prabhakari (brilliant), arcigmati (blazing), sudurjaya (difficult 
to attain) abhimukhi (face to face) dürangama (far-reaching), acalà 
(immovable), sadhumati (good intelligence), and dharmamegha (loud of 
dharma). : 

The apparent difference between the bhümis of the Yoga philosophy 
and those of Buddhism is that while the former are attained by dhyana 
(meditation) upon the categories of existence, the latter are attained by 
dhyüna upon the ethical properties of things. But even for the former, 
moral qualities are indispensable preliminaries for yoga practice ; and the 
latter presumes right knowledge and realization of the categories of 


existence. 


WRONG PERCEPTION: HALLUCINATION AND ILLUSION 


As in Western psychology, perceptual errors were classified under the 
three major heads of hallucination, illusion, and dream. Of these illusion 
received the most careful treatment not only psychologically, but also 
epistemologically and even ontologically. In addition to these, disorders 
of the sense-organs which produce defective perception were noticed. 
Excessive use, disuse, inadequate use, and injudicious use of the sense- 
organs tend to produce disorders of sensation and affect perception. The 
stimulus, the external medium of transmission, the sense-organ, the bodily 
constitution, the mental factor, and the moral equipment might operate 


jointly and severally to produce erroneous perception. Indefiniteness of the 
stimulus is sometimes responsible for producing doubt (samsaya), as when 
a man is unable to make out whether a distant object is a tree or a man, 
or indeterminate perception (anadhyavasaya) lacking in the apprehension 
of the exact nature of the object perceived and ending with the bare 
acquaintance with a that without its what. Failure to comprehend the 
nature of a perceived object may also come from inattentiveness and psychic 


blindness. Hyperaesthesia and anaesthesia may also affect the nature of 


perception. 

Positive misapprehension may take the form of hallucination or 
illusion. For the latter the co-operation of the sense-organs is needed, but 
the former owes its origin to the mind alone. Past experiences and latent 


impressions, aided sometimes by the disturbance of the humoral balance 


20 i tween the Mahayana and the Hinayüna, and also between the 
Me cc e a Dayal, The Bodhisattva Doctrine. See also D. T. ‘Suvuki, 
Outlines of Mahayana Buddhism, XII; R. Kimura, 4 Historical Study of the Terms Hinayana 
and Mahayana and the Origin of Mahayana Buddhism, pp. 133 f. Similarly, th Jains have 
their fourteen stages of excellence (gunasthanakas). 
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in the body, attain sensory vividness under the stress of a strong emotion 
or due to mental preoccupation with an idea or on account of the opera- 
tion of the moral factor (adrsta). 

Illusion, in which both presentative and representative factors operate, 
may be due to (i) the ambiguous or indistinct nature of the stimulus 
itself, as when one sees silver in an oyster-shell, or water in desert sand, 
or a snake in a rope, or a city (gandharva-nagara) in the sky due to clouds, 
(ii) defect in the medium, as when in the dark one thing is mistaken for 
another, (iii) physiological disturbance in the sense-organ or the bodily 
system, as when excess of bile makes sugar taste bitter, jaundice makes a 
white thing yellow, and pressure on one eye-ball dislocates binocular vision 
and gives a double image of the moon, (iv) mental disturbance, as when 
habit, expectation, emotion, 
and drowsiness and inatten 


heori Masi Systems, giving rise to the various 
theories of illusion. "These are akhyati (either non-apprehension of an 


object, 1.e. mistaking a hallucination for an illusion, or smrtipramosa, failure 


he representative element), asat-hhyati 
existent), àtma-khyàti (projecting a 
nal world), anirvacaniya-khyati (mistaking an 
undefinable entity for a real thing), alaukika-khyati (mistaking an extra- 
ordinary presentation as a real percept), sat-khyati (objective error in which 
for the time being something real corresponding to the illusion is presented 
to the mind), sadasat-khyati (apprehension which is partly real and partly 
mareal the that being real and the what unreal), and anyathā-khyāti or 
utparita-khyati (mistaking the represented element for the presented due 


to common traits between the two). Some of these are closely related, but 
others are radically different : 


bane ; and each theory has its own philosophical 


(mistaking a non-existent thing as 
mental state into the exter, 


DREAMS 


ns left by experiences of our waking life. 


Inpressions as impressions; hence dreams 
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But one is not conscious of the i 


. from those’ of waking consciousness. 
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are different from memory. In a dream, one is in one’s lingasarira (subtle 
body) and one’s world is made up of subtle elements. 

In the transition from wakefulness to dream, the physical body is left 
in charge of prana or vital force; and manas and other mental functions 
are withdrawn and used in dreams. Higher than manas is vijfana, which 
works in both the waking and dream states. During deep sleep also, the 
physical body is left in charge of prana ; but, manas and the senses are with- 
drawn into vijiiana ; and vijriana itself, in a germinal state, enters avidya 
(ignorance), which is, for the Upanisads, a positive entity, psychical and meta- 
physical. This is the karanasarira or causal body. In dreams the vasanas or 
samskaras work as dynamic universals or forces producing experiences split 
up into subject and objects. 'The world of dreams is different from that 
of the waking consciousness, and the two are utterly unconnected. The 
dream time cannot be measured in terms of the time of the waking con- 
sciousness ; during dream, in what we call an hour according to the latter 
time, we might have telescoped events that take years of waking conscious- 
ness. The standards of measurement in dream must therefore be different. 

One important point in this theory of dreams is the doctrine of the 
causal body (hüramaéarira) It is the unconscious and unmanifest state of 
the individual and his world. It is the microcosmic avyakta. It is 
prajfüa (intelligence)—prajria is the name of Atman in deep sleep—but 
with all the forces that make up the individual's world lying latent. 
Pragastapada (IX.2.7-9) refers to somatogenic and psychogenic dreams as 
depending respectively upon obscure organic.stimulation and past impres- 
sions reviving veridically the image of an object even in the absence of the 
operation of the sense-organs. The character of the dream images depends 
upon the predominating humoral constituent—wind (vayu), bile (pitta), 
or phlegm (kapha) ; upon the dominant thought, emotion, and attitude just 
before sleep ; and upon merit (dharma) and demerit (adharma). He also 
refers to dream within dream. 

The Vedantins say that the senses are collected in manas which alone 
eam and creates out of the impressions of past percepts 
Atman then resides in the subtle body (lirigasarira). 

are made of subtle elements. Also the 
f refutation of dreams are totally different 


functions in a dr 
as-if-external objects. 
The objects perceived therefore 
place, time, cause, and manner Oo 


Discussion about dreams is recent in Buddhistic literature. But 
the Buddhists have not made use of the difference between the gross 
and the subtle forms of our body. So, though they recognize that we 
see all the sense objects, they say all take the form of vision only and hence 


mi es can be operative in dreams. 
the mind but not the senses car 
only x 
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There are four classes of dreams: (1) dreams due to organic and 
muscular disturbances, (2) recurrence of earlier dreams and dreams in to 
previous experiences, (3) dreams due to suggestions from d 
agents, and (4) prophetic dreams. The first two do not correspond sal acts. 
Prophetic dreams, the Buddhists say, are always true. The third class may 
be true or false according as the spiritualistic agent sends a true or a 
message. According to the Buddhists, all dream except the OP laS WND 
belong to the highest class and whose minds do not suffer from viparyaya 
(hallucination). Nāgasena says that a dream is neither sleep nor waking, 
but occurs in the transitional state. Isa dream thought or dream act moral 
(kusala), immoral (akusala), or unmoral (avyakta)? Do dreams produce 
effects? These two questions are answered together. N 
volitional control is suspended, and the monk is absolve 
mitted in dreams. Further, it is said that the power of will in dreams is not 
strong enough to produce rebirth: but if strengthened by earlier experi- 
ences, it may have after-effects in this very life. Prasastapáda also believes 


that dream experiences, though not original, may leave impressions 
(sariskaras) behind. 


ow, in a dream 
d front sins com- 


PSYCHOLOGICAL 
Pramanas or valid forms of kn 
of much more logical interest, h 


ASPECTS OF PRAMANAS 


owledge, accepted by the schools, though 


ave their Psychological aspects as well. 
Generally, more attention is given to the psychological aspect of per- 


ception than to that of the other forms. 'The Naiyayikas admit inference 
(anumana), analogy (upaméana), and verbal cognition or authority (fabda) 
in addition to perception (pratyaksa) as sources of knowledge. 

Aristotle divided inference into three Steps. Some of the Indian 
Schools like the Advaita and the Mimarhsa do the same. But the Naiyayikas 
contend that it has five Steps. "Their classical example is: 

The mountain has fire ; 

Because of smoke ; 
Wherever there is s 
The mountain has 
Therefore the mou 


Logically, the first thr 
But the Naiyayikas say that, 


moke there is fire, as in the kitchen ; 
smoke implying fire ; 
ntain has fire, 


I not be possible to make the judgement, 

‘The mountain has fire’. Thati 

premises separátely, they should 
The Naiyayikas solve the 
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avoid the insoluble problems of the unity of nature, its universality, and 
its uniformity. They admit that the major premise is not obtained by 
exhausting all the instances. But, unlike the Buddhists who hold that 
each thing has its-own unique character (svalaksana), they believe in 
concepts or general ideas and classes (jati) based on resemblance or 
essential similarity. According to them, there are two Kinds of contact 
with the objects of perception, ordinary and extraordinary ; the latter 
is again of three kinds, samanyalaksama or contact with the universal, 
jnanalaksana or contact with a cognition, and yogaja or supernatural (yogic 
or extra-sensory). When the eye first comes into contact with smoke and 
fire in a particular place, then simultaneously dhiimatva (smokeness) and 
vahnitva (fireness) are also contacted. Through the contact with these two 
universals all instances of smoke and all instances of fire become objects 
of knowledge, and the major premise, asserting their connection, is 
cognized. Through janalaksana contact, an attribute associated with 
another attribute directly cognized is known. When I see a red rose 
with the eye, the cognition of its sweet smell also arises, because that 
particular smell is associated with that colour. Thus though the object 
directly perceived is a ‘red rose’, the percept can be of the form of a 
‘sweet red rose’. Yogaja pratyaksa is of two kinds, yukia and yuñjāna 
(eternal and temporary). Through this contact, the yogin can perceive 
objects, far, hidden, and subtle, and also objects of the past and the future. 
The first gives a constant knowledge of all things at all times, but the 
second can give the.same knowledge only with some effort. 

^. Some schools like the Sarhkhya treat analogy as a process of inference, 
but the Naiyayikas contend that it is a distinct form of obtaining knowledge 
-(pramana). Similarity itself, without leading to definite formulation of a 
syllogism, gives rise toa new judgement: The controversy on this point is 
similar to the one whether recognition is judgement or inference. 

The problem of verbal knowledge has more of psychological interest 
than ‘inference or analogy. Naturally, in order to understand a sentence, 
uttered by another, one must have knowledge of .the word, of the object 
denoted by the word, and of the fact that the word means the object. The 
Naiyayikas say that each dying sound leaves an impression, which is con- 
nected by mind with the sound of the last part of the word, and the word 
as a whole is thereby grasped. But Mimarhsakas generally maintain that 
no part of a word or sentence by itself or along with the rest, can produce 
the whole meaning of a word or sentence, which is a unity. So this school 
says that over and above these sounds, there is what it calls Sphota, the 
essence of the sound of the word (or sentence) as a whole, which, brought 
up. into consciousness by the xd sounds of the word (or words of the 
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sentence), produces the cognition of what is meant by the word (or sentence) 
as a whole. 

"The Naiyayikas say that ordinary (laukika) contact is of six kinds: in 
the cognition of substance, it is simple contact with substance (sarryoga) ; 
in the cognition of entities like qualities, it is of the form of contact-cum- 
inherence (sariyukta-samavaya) ; in the cognition of entities that subsist in 
such entities, it is contact-cum-inherence-cum-inherence (saryukta-samaveta- 
samavaya) ; sound is contacted only through inherence (samavaya), for 
akasa (ether) in which sound inheres cannot be contacted by the ear 
and is contacted through inherence-cum-inherence (samaveta-samavaya) ; 
the relation of inherence itself is contacted as only an attribute (visesanata) : 
and absence is likewise contacted through visesanata (the relation of being 
an attribute), when the idea, 'Had it beén there it would have been 
perceived', is applicable. 

These forms of sannikarsa (contact) of senses with objects are rejected 
by some schools, like the Advaita, as fanciful. First, how can there be 
contact with absence? For instance, there can be contact between the eye 
and the table; but there can be no contact b 
absence of the pen on the table, 
entities. Samavaya, again, is th 
and its quality, 
colour, 


etween the eye and the 
for contact is possible only between positive 
€ relation that obtains between a substance 
the individual and its universal, and so forth. But to say that 
for instance, is contacted in one way and the relation between 
colour and substance in another is to introduce differences for which there 
is no justification. 

Do all the senses go out to contact the objects?—is an interesting 
question. The Nyàya, Vaisesika, Samkhya, and Mimarhsa think that all 
the Senseorgans go out to the object, contact it, and then produce 
cognition." Accordingly, the physical eye, with which we see and which 
cannot leave the body in order to touch its objects, is not the visual sense 
proper, which is invisible to the naked eye. But the Jaina school makes 
an exception in the case of the eye and also in the case of manas, which 
1s not, of course, a sense-organ for them. The Buddhists treat the eye and 


the ear also as not going out to contact objects. They are aprapyakarins. 


There are some among the Buddhists who treat the whole body as 
one sense-organ ; some, again, am 


ong them treat only manas as such, and 
some others only touch (sparáa) y 


4 as the sense-organ and say that eye, car, 
etc. are differentiations of the sarne. ja 7 i 


'The Jaina philosophers distinguish between beings with five senses 


?' They are called raf hari j i 
Indian Psychology, Pesenlon, be oe Kai dann "RUNE WEEE. Mk dne 


600 


INDIAN PSYCHOLOGY 


(eye, ear, nose, taste, and touch), with four senses (ear, nose, taste, and 
touch), with three senses (nose, taste, and touch),. with two senses (taste 
and touch), and with one sense (touch). "They divide senses, as they do 
manas, into two kinds, dravyendriyas (physical senses) and bhavendriyas 
(mental or spiritual senses). The latter are obviously subtle. “The 
Naiyayikas, of course, would say that the former are the real indriyas. 
The correlativity of ‘sense-organs and the corresponding objects has 
also been referred to ; eye and fire (sun, light), ear and akasa (ether), touch 
and air (va@yu), taste and water, smell and earth, are, in each case, two 
poles, as it were, of the same entity, which is personified as a devata (deity) 
in the Upanisads. ‘The Mimarisakas maintain that it is not akasa (ether) 
but dis (space) that is correlated to the ear. It should, however, be said 


that the Upanisads contain both the views. 
We have referred to the Naiyayika view that sense-organs cannot 


produce cognitions simultaneously. For senses can do nothing without 
the co-operation of manas; and manas, being an anu (atomic), cannot be 
at the service of all the senses at once. The Jains therefore contend that 
the omniscience of the sages cannot be a property of the atomic manas, 
but must ‘be a quality of the self. 

Reference need only be made to the stages of indeterminate and deter- 
minate perception recognized by most schools and the stages of avagraha 
(outlinear grasp), 7a (discrimination), avaya (judgement), and dharana 
(retention) of the Jains. 


RASA OR AESTHETIC PLEASURE 

A psychological theory that is a peculiarly Indian contribution is that 

of rasa, which is very often, though wrongly, translated as sentiment. Rasa 
is aesthetic pleasure, which is said to be akin to the sublime bliss of God- 
realization (Brahmasvada-sahodara). The Upanisads say that the nature 
of Brahman is ànanda (bliss). But according to the Samkhya, Yoga, Nyaya, 
and Vaigesika, the nature of Atman by itself is not ananda. For the latter 
two, it is not even consciousness. The first two schools attribute rasa or 
ünanda to buddhi, and say that it is a sattvika form of buddhi. And as 
buddhi is the principle of illumination, rasa or dnanda becomes a form of 
consciousness or knowledge (jfiana). “But for the other two schools, buddhi 
is not a substantive entity but an adventitious attribute of Atman, appear- 
ing when manas comes into contact with it. Like buddhi, pleasure (sukha) 


also is an adventitious attribute. 


13 Tattvarthadhigama-Sutra, II. 10-14. 


as Ibid., II. 16. 
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The writers on alankara (rhetoric, poetics) follow the Upanisadic view 
generally, and say that rasa is one and is Brahman. But it can take 
different forms, which are usually accepted as nine, corresponding to nine 
bhavas (emotions or sentiments). Bhdvas are of two kinds, sthayibhavas or 
“stable bhavas and saficaribhavas or unstable bhavas. It is the former that 
can become rasas. They are śrůgāra (love), vira (heroism), karuna (pity), 
adbhuta (wonder), hasya (laughter), bhayanaka (dread), bibhatsa (disgust), 
raudra (fury), and santa (quiet or peace). At their base lie the corresponding 
dominant feelings of rati (sexual craving), utsüha (energy), Soka (sorrow), 
vismaya (astonishment), hdsa (mirth), bhaya (fear), jugupsü (aversion), 
krodha (anger), and nirveda (self-disparagement), which must be assisted by 
favourable excitants (vibhava), both essential (ülambana) and enhancing 
(uddipana), by reinforcing ensuants (anubhava) namely, voluntary and 
involuntary (sattvikabhava) expressions and also by certain accessaries or 
subordinate feelings (vyabhicaribhava or sañcāribhāva) which follow in the 
"wake of the dominant sentiments and diversify the same, 


p _Sthayibhava as such is not rasa. It should be made sweet or pleasant 
(@nivamanam suadutvam) by a number of accessaries, some of which are 
sañcuribhāvas. Bhavas may be based upon instincts, and some of them 
are sentiments and combinations of instincts. But an instinct is not 
reflective, whereas a bhāva is reflective (hrdayavasthüvedaka) and rasa is 
much more so. It is even said that all cannot have these Aag they are 


experi : 
perienced only by men of taste. However, both the sthayi- and the 
sancari-bhavas are common to all humanity. 


Beides x description of the various rasas, there are elaborate discussions 
about their mutual congruence and conflict, which must be taken note of 
when presenting them in a drama. They have been given different colours 
"t E rur e with their respective natures. Thus the furious, the terrible, 
the comic, the erotic, the pathetic, the horrible, the marvellous, and the 
heroic are supposed to be red, black, white, dark, grey, dark blue, orange, 
and yellow respectively, and they are even credited with presiding deities, 
faa UN Ec. Kala, Pramatha, Visnu, Yama, Mahakala, Brahma, and 
s PUR and when the quietistic is added to the list, it is inwested 

m. celos S lour and Narayana as the presiding deity. 
gc a Vi Tasa to Atman is differently understood by different 
Writers on rasa themselves accept the Advaita theory. 


E bet Es different forms (prapafica) of buddhi; and the rasas 
t E are also forms of buddhi. When a particular bhava of buddhi 
is made sattvika, the original rasa of Brahman is reflected into it, and the 
bhava becomes a rasa." Thus all ras d 


S are forms of the original rasa. 
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But aesthetic delight is only one species of pleasurable feeling. More 
fundamental is the general problem of pleasure (sukha) and pain (dukkha) 
which are responsible for swaying our will positively (iccha) and negatively 
(dvesa) respectively. Acute analysis of the feelings of pleasure and pain, 
together with the conditions, both phenomenal and non-phenomenal (e.g. 
moral), responsible for the same, is to be found in many systems. Pleasure 
(sukha), happiness (priti), and bliss (nanda) may be supposed to form an 
ascending series. Naturally the question of a neutral feeling which charac- 
terizes the state of dispassion or indifference (vairagya), so necessary for 
attaining the highest condition of the mind or soul, crops up in most of 
the systems, as the essential condition of release is supposed to be tran- 
scendence of all duality (dvandva) and the attainment of an impassivity or 
serenity that goes beyond all sense of pleasure and pain and their effects, 
desire or attraction, and aversion or repulsion. The question whether 
pleasure or pain is the positive feeling is also discussed in connection with 
the nature of salvation, and except in Advaita Vedanta and some theistic 
systems, where bliss (ananda) is regarded as characterizing the released 
soul, cessation of. pain (dukkha-nivrtti) is laid down as the ultimate 
objective of spiritual endeavour. The basic impulses that lead to actions 
have also been classified, though the primary intention is in most cases to 
relate them to merit and demerit. Being mainly intellectualistic in out- 
look, practically every system traces the feeling life to some kind of obscu- 
ration of the intellect—moha (thoughtlessness or delusion), avidya (false 
knowledge), ajfana (ignorance), aviveka (non-discrimination)—and the 
trinity of raga (attraction), dvesa (aversion), and moha (delusion) figure in 
both heterodox and orthodox systems as the cause of the empirical life 
with its divergent sympathies and antipathies. Variants of these basic 
feelings in accordance with the objects towards which they are directed 
have been carefully laid down, as for instance, different types of posi- 
tive desires like kama (in the narrow sense, sex craving and in the 
wider sense, any longing for pleasure here or hereafter), abhilasa (desire 
for food and drink) raga (recurrent passion or attachment of any 
kind), bhava (concealed desire), and cikirsa or desire for specific types of 
action (knowing, hearing, seeing, taking, etc.). They may relate to the 
benefit of the self or to that of others. Similar classifications of aversions 
and delusions with their various modified forms are also to be found. 
Lower feelings which tend to disturb mental peace or social relation, T 

ashness, meanness, unbecoming fear, impatience, intolerance, pa e, 
wr e, jealousy, envy, malice, revengefulness, cruelty, greed, deceitful- 
dde carcfully listed and Loc ED Higher feelings are those 
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connected with spiritual elevation, e.g. contentment, peace, negamus 
loving-kindness, humility, honesty, etc., and those proceeding cue 
enlightened interest in the well-being of fellow-creatures, imi are a ied 
under the four forms—maitri (friendliness towards all), karuna (compassion 
at the misfortune of others), muditā (joy at the prosperity of others), and 
‘upeksa (indifference to, or non-emphasis on, the lapses of others). peter 
(bhakti) as representing the highest type of sentiment receives carefu 
analysis specially on its expressive side (laksana). It goes without saying 
that the helps and hindrances to various types of emotion are brought out 
with meticulous care and the control of the emotional life is systematically 
taught in the various philosophies as a necessary training for attaining 
higher reaches of spirituality. Here, as in the psychology of cognition, the 
ultimate motive of spiritual exaltation is never lost sight of. and therefore 
feclings are assessed on the grounds of their moral and spiritual value. The 
nearest secular classification is to be found only in alankara (aesthetic) 
literature, where not only are the sentiments classified but even a genctic 
explanation is sometimes attempted, namely, whether any particular fecl- 
ing like eros (śrůgāra) or pathos (karuna) is at the root of the others. 


SPRINGS OF ACTION 


‘Springs of action’ is one of the topics in which Indian psychology was 
deeply interested. These springs are treated not only as the cause of 
action in this life, but also as the cause of life itself, 

Besides the urges from behind our personality, there are four ideals 
of life which prompt man te act. They are dharma (duty), artha (wealth), 
kama (desire), and moksa (liberation). "These ideals are accepted by all 
schools. 


Nirvana or $ünya of the Buddhists and Atman of the other schools 
are pure by nature and do not contain activity or its roots in themselves. 
So avidya (ignorance) is the first root cause of our actions. For the 
Buddhists, it is the first of the twelve-linked chain of causation. Kleías or 
impurities or pain-givers are five in number: 


(self-fecling), raga (attachment), dvesa (hate), and abhinivesa (desire to 
continue to be what one is). Thes 


e five klesas, according to Patafijali; are 
the root causes of all good and bad actions, and together form karmasaya or 
the repository of karma?! 


avidyā (ignorance), asma 


Karmésaya corresponds to alaya or 
Alaya means a storehouse ; 
(vasanas, 


alayavijüüna of the Buddhists. 
es it is the storehouse of all the latent forces 
samskaras) some of which becomé kinetic. 'The group of 


3t Yoga-Sütra, II. 15. 
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kinetic forces is called pravrttivijüana. The concept of apirva or adrsta 
(unseen), developed by the Mimarhsakas and accepted by other orthodox 
schools, performs a function similar to that of alaya and karmasaya. 
Actions performed now duly produce their effects afterwards. But no 
causal relation can be established without temporal contiguity between 
cause and effect. So the Mimarhsakas maintain that actions performed 
remain in a latent unseen state till they produce their effects. In some 
form or cther, the rest of the Indian schools accept this view. Thus what 
are called samskaras would be of two kinds, vasanariipa (of the nature 
of dispositions) and dAharmaüdharmarüpa (of the nature of merit and 
demerit). Thus the alaya of the Buddhists, the kàranasarira of the 
Vedintins, the karmasaya of the Yoga and the Samkhya, the apūrva and 
adrsta of the Mimàrisakas and the Naiyayikas play a common róle, namely, 
of being the reservoir of the latent forces (vásanas etc.) that burst out into 
activity when the occasion comes. 

The Saiva Agamas give six super-individual forces which are to account 
for our activity in this world. ‘They are called kaficukas (sheaths) that 
introduce limitation into the infinitude of Atman. They are maya 
(illusion), kala (skill), vidya (knowledge), raga (attachment), niyati (law), 
and kala (time). Buddhist psychology mentions four dsavas (intoxicants, 
impurities) which make a man go wrong as if he is drunk. They are 
sensuality (kamasava), becoming (bhavasava, rebirth), wrong views (drstya- 
sava), and ignorance (avidya).> In Jaina philosophy we come across 
the concept of a@srava which comes very near to that of vrili in the 
Yoga. Asravas are the channels through which karma flows into the Jiva 
(Atman) and binds him. 

Though a big part of voluntary action is connected with the obeying 


of scriptural injunctions, performance of appointed duties, and the 
cultivation of spiritual disciplines, subtle analysis of conation occurs in 
many systems of philosophy. Jainism gives the longest list of actions that 
men perform to their moral elevation or undoing, but it is in the Nyaya- 
Vaigesika and Yoga systems that we get the most elaborate analysis of the 
springs of action: As is expected, the distinction between voluntary and 
involuntary action is drawn in order to indicate the limits of moral 
responsibility. Volitional acts have reference to the memory of past 
experiences of pleasure and pain ds also to the idea of attaining a future 
state which brings about pleasure or avoids pain or gets rid of both. The 
origin and effect of habit (abhyása) and latent impression (vasana) are 


Buddhist Manual of Psycho- 


25 For further explanation of the terms, sce Rhys Davids, 1 
Compendium of Philosophy, 


logical Ethics, pp. 268, 269, and Aung and Rhys Davids, 
pp. 170, 171 
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discussed, the latter in great detail, and the procedure for ima ias 
counteracting undesirable unconscious tendencies is laid dow n. i 
method of using the body as an aid to attention and ooe it 
carefully worked out, and in later yoga practices even the contro B ^ ne 
autonomic system was achieved. The psychology of habit was exten e - 
include not only the creation of latent traces (samskaras) responsible for the 
1evival of past acts and thoughts later in life, but also the specific Apstinets 
of cach species as determined by the present bodily structure. The 
re-embodied soul, in its previous births, must have assumed many animal 
forms and acquired different characteristic habits, but it must revive only 
those habits of past livas which are useful in the present bodily form, e.g. 
the instinct of eafing grass when embodied as a cow and of flesh when 
a tiger. 

It was accepted as a cardinal tenet that, in spite of the limitations 
imposed according to the law of Karma by the residual impressions of past 
lives, the will was free to choose between alternative modes of action by 
proper deliberation and decision (sankalpa) and a consciousness of freedom 
accompanied every deliberate act. A voluntary action involves not only 
a desire to attain a foreseen objective, positive or negative, but also a belief 
that it is achievable under existing conditions through personal effort, thus 
converting a mere wish into a motive; the adoption of necessary bodily 
movements to bring about the desired change and the discharge of energy 
to produce the desired effect successively follow the impulse generated by 
the two mental factors mentioned above. The object aimed at may be 
either some objective good, whether rightly or wrongly conceived to be 
such, or some better condition of the self, whether that be pleasure or 
happiness or absence of pain or complete apathy. Moral and scripturally 
ordained actions involve in addition a sense of obligatoriness or imperative 
that they must be performed by the agent himself in the interest of 
personal righteousness (dharma), but a sense of duty does not compel the 


will and so violation of ordained actions always remains a possibility. There 
is no belief in predestination nor, 


i except as a devotional Exaggeration, any 
idea that God uses the human will as a mere tool for the realizatio 
His own purposes and absolves finite beings from the moral responsibi 
of their actions. This remark a 


Mint lities 
eir. tes to both prescriptions (vidhi d 
prohibitions (nisedha) so that both propulsion (pravrtti) and re ds > 
(nivrtt?) are under the agent’s control. j j s i 


The nature of the deterrents that 


check volitional acts 
| he n: and 
of overcoming them were also discussed in some detail ce 
of the different ty i 


i suggestions th; 
also made. k Ep l 


n of 


A similar analysis 


at lead to action was 
= no moral responsibility attached to 


INDIAN PSYCHOLOGY 


acts dreamt to have been done by the person dreaming. The wise advice 
is also given that dharma is not to be preached to a person whose will power 
is temporarily at a low ebb, namely, one who is drunk, agitated, mad, 
tired, angry, hungry, in haste, in fear, or under the influence of an over- 
powering passion like greed or lust or some such inordinate desire. As usual, 
both empirical and transcendental elements entered into the motives of 
moral action, and the problem of disinterested action and dedicated life 
cropped up in connection with religious conduct in the theistic literature, 
eg. the Bhagavad-Gita. Different types of solemn vows (Sapatha, pratijna, 
divya, vrata, pranidhana, etc.) indicated the deliberate adoption of certain 
abiding will attitudes regulating the conational life in both secular and 
sacred matters, the abandonment of which entailed spiritual degradation. 

It will thus be evident that Indian psychology tried to tackle most 
of the problems of mental life with which we are familiar in modern 
psychological literature of the West. The psychology of thinking received 
the greatest attention and some of the subtle distinctions drawn in 
Buddhism, Jainism, and Brahmanism will still repay careful attention. 
The psychology of feeling was comparatively less developed in philosophical 
literature, though the defect was partially made good in the aesthetic 
‘literature. The psychology of willing, however, was fairly well developed 
in the interest of morality and religion which dominated every philosophical 
system of India. In the Ayurvedic (medical) literature is to be found a 
description of the physiological system as then known, the tradition having 
come down from the times of the Atharva-Veda, and this is repeated in 
the Tantra and later Yoga literature. Naturally, it is in the medical 
literature that we come across a description of the aetiology, symptoms, 
and treatment of the various types of mental diseases, generally 
classified under the two major heads of insanity (unmada) and epilepsy 
(apasmara). 
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IMMENSITY OF THE PROBLEM 


UMAN nature, in its richness and variety, in its heights and in its 

depths, in its psycho-physical expansion or what may be called. its 
horizontal plane, and in its spiritual transcendence along its vertical plane, 
is at once an attractive and a baffling study. In the language of Aldous 
Huxley it is too vast a territory to be exhaustibly explored. Within this 
human continent we encounter on the psychical plane all those infinite 
varieties from the idiot to the genius, from the sneak to the braggart, from 
the cruel to the kind, from the communicative to the reserved, from the 
lustful to the continent, from the abnormal to the supernormal. On the 
physical plane, too, we are baffled by all manner of bodily constitution, 
from the big-boned, fat, and rounded to the small-boned, lean, and delicate. 
And when these physical varieties and psychical diversities are permutea 
and combined the enormity of the problem increases beyond comprehension. 
Further, if we include, as we should, the element of spirituality in man’s 
total constitution, the spiritual coefficient of his body-mind constitution, 
then the problem acquires a still greater complexity. 

In the West in earlier times medical men undertook to study human 
nature in terms of two main habits—the phthisic and the apoplectic ; or in 
terms of the four humours—blood, phlegm, black bile, and yellow bile, 
answering to the Indian medical classification of men according to the pre- 
ponderance of vayu (wind), pitta (bile), and kapha (phlegm), or in terms of 
the four qualities of hot, cold, moist, and dry. We have also the nineteenth 
and twentieth century classifications, e:g. of Paolo Mantegazza and his prede- 
cessors, based on the physiognomy of the human face, yielding variable 
data for anthropology ; the psychological dichotomy of human nature into 
the introvert and the extrovert introduced by Dr. C. G. Jung; and the 
psycho-physical | classification proposed by Dr. Kretschmer in his work 
Physique and Character and the very comprehensive scheme worked out 
by Dr. W. Sheldon in his two volumes, The Varicties o 
and The Varieties of Temperament. 

Psychology that confines itself to the study of man’s mental constitution 
and considers him in the exclusive terms of his sensibility 
abstraction from his aesthetic, moral, and religious ideals and aspirations 
has proved itself inadequate. Further, a closer study of human nature 
reveals that structural and i considered in their purely 
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and intellect in 
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biological context and out of relation to mental influences, present many 
lacunae. 

It seems further that there are two distinguishable aspects of human 
nature. One is the aspect of uniqueness that makes every man to be himself 
and nobody else ; and the other is the aspect of commonness and sharability 
which supplies the basis of classification for the sciences. But human nature 
in itself is an integral whole in which these two aspects act and react upon 
each other. The aspect of uniqueness seems to be as yet beyond analysis ; 
and this is why scientists are ultimately baffled in their attempts at classi- 
fication. But science, committed to classifications, must make them cn 
pain of failure or inadequacy. We know only too well, however, how ill 
fares the psychology of education in the matter of merital tests and educa- 
tion of children; how inadequate is the Freudian scheme of the uncon- 
scious and the preconscious and the conscious to cope with all the phe- 
nomena of the normal, the abnormal, and the supernormal mind. 

Human personality lies deeper than what the empirical sciences have 
penetrated. This unfathomed deep of human personality should therefore 
be sought in the metaphysical background, without which all our accounts 
will furnish only a truncated cone of the whole integrated phenomenon 
that is human nature. "All empirical or scientific study, the study of man 
not excluded, proceeds on the assumption of pragmatic necessity, which 
inevitably makes the results of their investigation fall into water-tight com- 
partments. ‘The symbolic representations they lead to always stand in need 
of a reference to a world of reality, and this only can complete the circuit 
of human knowledge that longs to transcend the limitations of the pragmatic 
level. Ancient Indian thinkers are characteristically synthetic in their 
views and always alive to the futility of purely empirical investigation, 
excluding all reference to the larger whole of reality without which knowl- 
edge yields only half-truths. 'They do not deny altogether the pragmatic 
importance of the scientific level of experience, but they do not make a 
fetish of scientific knowledge. The phenomenal and the real, they believe, 
imply each other, because they involve each other. 


ORIGIN AND DEVELOPMENT OF PERSONALITY 

According to the Indian conception, human personality is not the 
accidental offshoot of an unconscious evolving nature, appearing at the end 
of a process as a historical episode, but has its root, like every other thing, 
in the being of an absolute, self-existent Consciousness. The supreme 
Reality, free frem all activity, manifestation, and mutation, is a principle 
of absolute identity without dynamism and differentiation. But the universe, 
in its aspect of many, is a field of manifestation, activity, and differentiation 
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for the One. The universe is not out of relation to the Absolute. Hence 
dynamic differentiation, necessary for the manifold universe, must break 
through the absolute concentration of this primordial self-existent principle; 
This dynamic differentiation is due to Māyā or nature. But Maya or nature 
is not always conceived as blind and unconscious. It is regarded as a 
conscious force of this absolute self-existence itself. It is the atmasakti or 
the conscious creative force of the Atman, the Absolute. This conscious 
force of nature or Prakrti creates modes and relates them to the Atman, 
which now becomes immanent as against its primordial absolute self-exist- 
ence. All these modifications of the atmasakti are the real matrices of all 
plurality and individuality ; but they do not mean any subjection of the 
Atman to the átmaíakti, which is none other than the Atman. If this subjec- 
tion means anything, it is only apparent and not real. From the point of 
view of pragmatic truth, the self of man appears as a distinct entity, among 
such other distinct entities, with original freedom and 


In it the Maya of the Up: 
universal force of Atman, 
rcality, and its creative age 
unconscious Prakrti now 
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varying but universal operations. Thus the self of man has its root in 
the being of the absolute self-conscious Reality, but grows into an empirical 
finitized conscious centre with its physical, biotic, and mental components, 
with its varieties of form, relation, and reaction, under the differentiating 
dynamic force of the supposedly unconscious Prakrti. 

Another metaphysical force that is conceived, in Indian systems of 
thought in general, to contribute to the empirical make-up of the personal 
self is the law of Karma or the inescapable law of moral action. Every being, 
living and conscious, is determined in its origin, career, and destiny by 
this inevitable law. As the Svet@Svatara Upanisad has it, the self of man is 
an infinitesimal manifestation of the infinite self-conscious Reality ; it is 
originally undifferentiated into sex and varieties of bodily dimensions, 
sthüla and süksma (stout and slender), or into bodily and mental qualities 
and tendencies ; it develops sexual, morphological, and psychical differences 
under the force of karma. Even birth, parentage, longevity, and course of 
life are not accidental, but are determined according to this universal law 
of Karma. The biological units or genes as the determinants of the indi- 
viduality of man thus become only a link in the whole chain of causes and 
effects started into operation by karma. Thus karma, coupled with the 
triplicate constituents of Prakrti, is responsible for the phenomenon of 
individuality and its empirical relations with its environment. 

The Yogavasistha, in conformity with the Sathkhya metaphysics, lays 
down that the core of human personality is citta? whose real pivot is desire.* 
The importance of desire (vasana) as the svarüpa (real nature) of citta has 
its Vedic corroboration, as we are told there that kà;na (desire) existed from 
the first as the very seed of manas. The same pivotal character of activity 
is emphasized in the Sarnkhya scheme of evolution where the intellect 
(buddhi) evolves into ego (ahankara) in which rajas predominates, and this 
leads later to subject-object differentiation.’ The desire of the individual 
then directs the intellect to know its object and translate that knowledge 
into action. In modern psychological expression desire is the will-to-live 
in its two forms, namely, will-to-multiply and will-to-power. The will- 
to-live is thus the wider energy and gives rise to its narrower manifesta- 
tion, the will-to-multiply. We may call this will-to-live libido in the wider 
sense in which Dr. Jung takes it,’ and not in the narrower sense of will-to- 
multiply in which it has been taken by Dr. Freud. To desire or will-to-live 


2 Ibid., V.9-12. 

? Yogavasistha (Pürvardha), I11.23. 

* Ibid., VI.94. 

5 R.V., X.29.4. 

*See Dasgupta, The Study of Pataiijali, p. 53. ` 
‘Dr. Jung, Collected Papers on Analytical Psychology, pp. 347-348 
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have been traced the very origin, growth, forms, shapes, and even magnitude 
and bulk of the body that encloses the Jiva or the individual. For desire is a 
want, and it must therefore create that which removes the want. ‘That which 
it will first create must be of the nature of an atom, a primitive seed encr- 
gized under the force of desire, its creator, and moving in a regular way, just 
as the electron of the modern scientist is supposed to be whirling round 
a nucleus. This lays the foundation of the human trunk, the neuraxis, the 
seat and pathway of the kundalini (the coiled-up power). The kundalini 
consists of the central suswmna@ and the idà and pingalà nerves, the latter 
two behaving like semi-material positive and negative to start into action 
the free spiritual current of the susummàá. Now, as desire or the will-to- 
live is everlasting and never to be completely fulfilled, it will always move 
in a dual manner in the alternate extremes of attraction and repulsion, 
love and hate. So desire, having an endless creative impulse, will come 
under che law of Karma, the producer of all varieties of sheaths or bodies. 


TYPES OF PERSONALITY 
Most writers are not so particular about explaining the varieties of 
physical structure in human beings as about distinguishing their tempera- 
mental diversities, though in the erotic literature a physiological classifica- 
tion of men and women with the limited objective of sexually matching 
them has been made. They have, however, drawn up a pretty comprehen- 
sive scheme of the varieties of temperament on the basic principle of desire. 
The two fundamental tendencies of hate and love, into which desire 
naturally moves, account for the development, in human persons, of the 
derived tendencies of inhibition and exhibition, introversion and extrover- 
sion, with their ambivalence of love-hate, inhibited-exhibited, introverted- 
extroverted. While thus distinguishing the varieties of temperament as 
emphasized by ancient scholars, one should not overlook their emphasis on 
the determining conditions of the three gunas of sattva, rajas, and tamas in 
their different preponderances. The sattva is held to be the fountain-head 
of all knowledge and enlightenment that modify our very being ; and our 
modified being does not fail to react upon our power of knowing The 
combined effect of all this is that the three governing forces of love, hate, 
ko love-hate will themselves be modified by the cognitive consciousness 
superiority, equality, and inferiority between Jiva and Jiva. The 
modification of temperament, following from the factors and fo 
tioned above, may be generalized under two heads: dee. 
I. Jivas belonging to one or other of these two extreme categories of 


* H. P. Blavatsky, Secret Doctri 
? Mbh., XIV.16 99-37. MA o 
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love and hate will exhibit in their relation to Jivas of the same category the 
following traits according as they are superior, equal, or inferior to them. 

Il. Jivas belonging to the mean between these two extremes of love 
and hate, and to neither of them strongly or exclusively, will exhibit in 
relation to Jivas of the same category mental traits that are counterparts of 
their own. Hence we may draw up the following schemes. 

I. (1) A Jiva belonging to the love-group with the element of sattva pre- 
dominating and characterized by selflessness and nivrtti will exhibit to a 
Jiva of the same group: 

(i) A. Benevolence, if superior to other Jivas showing fear with humility. 

B. Friendliness, if equal to other Jivas showing fear with humility. 
C. Humility, if inferior to other Jivas showing fear with humility. 
(ii) A. Love, if superior to other Jivas showing anger, sullenness, and 


moroseness. 

B. Affection, if equal to other Jivas showing anger, sullenness, and 
moroseness. 

C. Sympathy, if inferior to other Jivas showing anger, sullenness, and 
moroseness. 


(iii) A. Humility, if superior to other Jivas showing pride. 

B. Friendliness, if equal to other Jivas showing pride. 

C. Pity, if inferior to other Jivas showing pride. 

(2) A Jiva belonging to the hate-group with the element of tamas pre- 
ponderating and characterized by selfishness and pravrtti will exhibit to a 
Jiva of the same group: 

A. Disdain, if superior to a Jiva showing love or fear. 

B. Anger, if equal to a Jiva showing love or fear. 

C. Fear (suspicion), if inferior to a Jiva showing love or fear. 

IL. A Jiva belonging to the mixed group of love-hate and characterized 
by pravrtti-nivytti will exhibit to a Jiva of the same group: 

A. Pride and scorn, if superior to a Jiva showing fear and distrust. 

B. Love and anger, if equal to a Jiva showing love and anger. 

C. Fear, scorn, and vindictiveness, if inferior to a Jiva showing pride, 

scorn, and oppressiveness. 
The above scheme is adapted from Visnu Bhagavata’ and is a brief indica- 
tion of the possibility of a far vaster scheme that can be constructed on data 
to be acquired from more patient and extensive observation of human nature. 

The understanding of human nature with its classification has such a 
wide interest that, on the basis of the fundamental principle discussed above, 
others also have attempted, with their own respective predilections, various 
other classifications. The Dharma Sastra has given a psycho-sociological 

» pisnu Bhagavata, II, IV. 
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scheme of classification in order to establish the fourfold social structure 
(caturvarna) on the basis of mental qualities and abilities of men exhibited 
under the general influence of sattva, rajas, and tamas, and under the dis- 
tinctive influence of the svadharma of each class. Division of labour, based 
on the principle of svadharma (duties peculiar to each class) thus developed, 
rendered the classification apparently stereotyped and artificial ; yet it had a 
value of its own in that it was based on the view that the laws of Karma and 
heredity were very great determining factors in the development of human 
nature. Astrological writers have also distinguished human types in the 
light of various traits of character as exhibited under stellar and planetary 
influences and the signs and lines on human palms, feet, and foreheads, 
which, they claim, play a significant part in determining the character of 
men." Individual human beings, like all other entities of the world, are 
never isolated phenomena, but are always related to the cosmic whole whose 
different forces are pooled together to make them what they are. 


CARAKA ON HUMAN NATURE AND ITS TYPES 

Caraka, the expounder of the Ayurveda system of medicine, has analysed 
the human constitution as a mind-body complex with a view to discovering 
the aetiology of bodily and mental diseases and their remedies. He has 
noted, in his analysis, psycho-biological materials which help in the scientific 
understanding and classification of human nature. He has shown that scien- 
tific study does not mean a purely empirical endeavour completely cut off 
from its metempirical moorings. He has taken experience in its radical 
sense to include the experience of all orders of existence and has not 
narrowed it down to external experience through the sense-organs. Inner 
experience of a finer being, rendered transparent by yogic concentration, 
is to him the real instrument in understanding the true nature of anything ; 
and it is far more so in the case of complex human nature. 
eases to their causes he accepts the traditional assumption that the human 
constitution is what it is due to the proportionate or preponderant operation 
of the three gunas of sattva, rajas, and tamas, and claims that the complete 
aetiology of diseases, both physical and mental, can be established by the 
consideration of the influence of the three gunas, coupled with the humoral 
influences resulting from the undue preponderance of one or other of the 
three humours of vayu (wind), pitta (bile), and kapha or slesman (phlegm). 
The ancient doctors, including Caraka, have given us the key in therapeutics 
in the conception of satmya, which means restored natural condition of 
identity, deviation from which is equivalent to disease. Disease is called 
vikāra or anatmyata or a state in which a man is other than his own being. 

™ Varahamihira, Brhat Samhita, LXVIII. 
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To cure a being is to restore its true normal self. This applies equally to 
cases of physical and psychical pathology. If disease, whether of the body 
or of the mind, is disorder or maladjustment, cure or healing is the restora- 
tion of the natural factors and conditions of the body or the mind needing 
readjustment or satmya. Further, we come across passages repeatedly 
stressing the bodily and mental balance of the physician; it is only a 
physically and mentally balanced physician, having a perfect satmya in 
himself, whu can restore satmya or the native balance to the diseased in 
body or mind. This is in line with the Freudian technique of treatment 
and corroborates the efficacy of the simple and friendly exploration of the 
neurotic’s mental state by a mentally balanced physician.’* 

Now, preponderance of sattva, rajas, or tamas will divide mind into 
three types. When sattva predominates, the mind of man will be suddha 
(pure), and its activities will be productive of what is good both to the 
individual and to society and will be called kalyanamSa-visista (with a 
preponderance of the beneficial elements). With the preponderance of 
rajas, mental activities will take all forms of anger or hate and will be called 
rosamsa-visista (with anger predominating). And, again, when the mind is 
dominated by tamas, the activities will manifest themselves in. all forms of 
fatuity and will be called mohariSa-visista (with predominating mental 
inertia or darkness). Caraka, be it noted, while determining differences in 
mental types, takes cognizance of the differences in parentage ; thus heredity 
to him has much to do with such differences. And these mental differences 
will be accompanied by differences in bodily structure and activities due 
to the reciprocal influence of the element of sattva on body and of body on 
sattva, so that differences in human nature will be innumerable. Similar 
remarks hold good of rajas and tamas and their influences. 


CARAKA'S CLASSIFICATION 
A. The following, named after some of the principal gods and demi- 
gods, are the classes in which the element of sattva predominates : 

l. Brahma-sattva type: Highly intellectual and moral, capable of 
scientific, philosophical, and religious discourses, not over- 
powered by emotions and lower impulses, truthful, having 
restraint over the senses, and impartial to all beings. 

2. Arya-sattva type: Endowed with keen perception, with power of 
persuasion and of understanding scientific truth, given to 
performance of religious rites enjoined by the Sastras, hospi- 


table to guests, restrained in senses, and not over-powered 
by emotions and impulses. 


11 McDougall, An Outline of Abnorm! Psychology, p. 417. 
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3. Aindrasattva type: Energetic, powerful, unfatigued by activi- 
ties, endowed with foresight and with powerful speech, and 
given to religious, economic, and pleasure-giving activities. 

4. Yamyasattva type: Having regard for secular duties, endowed 
with presence of mind, indomitable in pursuits, endowed with 
strong memory, and unaffected by lower impulses and 
emotions. 

5. Varuna-sattva type: Calm but courageous, abhorrent of the 
unclean, fond of aquatic pastimes, unfatigued in strains, dis- 
criminate in the show of anger and resentment, and giving 
patronage to the deserving. 

6. Kaubera-sattva type: Fond of family life, given to the perform- 
ance of religious and secular duties, indiscriminate in the 
show of pride and pleasure, and favouring and chastising 
fellow-beings according to their merits and demerits. 

7. Gdandharva-sattva type: Fond of music and dancing, interested 
in stories, histories, and Puranas, having liking for scents, 
flowers, and cosmetics, and fond of the company of women. 


B. 'The following, named after demoniac and aggressive animal 
species, are the classes in which the element of ra 


jas predominates: 
l. Asura-sattva type: 


Characterized by physical prowess, furious- 

ness, gluttony, self-conceit, and love of money. 

2. Raksasa-sattva type: Marked by enduring wrath, 
ness, cruelty, fond of eating 
and sleep-loving. 

3. Paisaca-sattva type: 
and sensual. 


4. Sarpa-sattva type: Heroic in anger but cowardly in other 


moods, expert in counsels, strong in habits, and given to the 
pleasures of the senses. c 


5. Praitya-sattva type: Loving food, un 
i conduct and dealing with others, 
intolerant, unconscientious, greedy, and lethargic, 


6. Sakuna-sattva type: Given to sensuous desires, gluttonous 
fickle, ruthless, and extravagant. 


C. The following, named after lower animals and ve 
classes wherein the element of tamas predominates: 
l. PaSava-sattva type: Dirty in dress, ignoble in dea 
eating, drinking, and sensuality, sleepy, 
tion of everything. 
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2. Matsya-sattva type: Cowardly, stupid, gluttonous, fickle, given 
to anger and sensuality, and fond of travel and of water. 
3. Vanaspatya-sattva type: Living a purely vegetative life, inactive, 
food-seeking, and totally devoid of intellectual activities. 


CLASSIFICATION IN RELIGIOUS LITERATURE 


The religious literature of India, of which the Bhagavad-Gita is the 
quintessence, attempts a classification of human nature, always pointing to 
the goal of transcendence of its psycho-biological components by its spiritual 
element, and to the attainment of the highest spiritual values by way of 
recovery of its own unity with the divine. Answering to the main faculties 
of human mind—thinking, feeling, and willing ; knowledge, devotion, and 
action—and to the emphasis with which they are pursued, there have been 
conceived three margas or ways of life. All the three margas are not open 
to all, though they are not antagonistic to one another. And human nature, 
as it pursues with emphasis one or other of these three, falls into three 
classes. The individual in whom will prevails takes to the Karma-màrga 
and is called the karma-yogin. The bhakti-yogin pursues the Bhakti-marga, 
the path of devotion. Jñāna-mārgą or the path of contemplation is 
adopted by the jnana-yogin or the contemplative. But in each case, what 
is essentially required is the purging or purification of one's being by 


'the proper acquisition and retention of the influence of the element of 


sattva followed by the gradual elimination of the influences of the elements 
of rajas and tamas. There are stages, necessary stages, in the process of 
spiritual elevation; there are degrees of worthiness of the aspirants. 
Corresponding to the aspirants’ worthiness and spiritual eminence, there ` 
are varieties of human nature. Those who have attained to the highest 
spiritual values by positive appropriation of mental and spiritual qualities 
resulting from the sattvika purification and from the avoidance of untruth, 
anger, aggression, greed, and similar other disvalues are classed by the 
Gita as the possessors of the daivi sampad (divine treasure). ‘Those who 
are given to pride and anger, egoism and ignorance, and similar other 
spiritual depravities are known as the holders of the dsuri sampad 
(demoniac treasure). The Gita attempts another classification of man's 
nature according to his sraddha (preponderant desire)—sattviki, rajasiki, or 
tamasiki—resulting from the dominating influence of the fundamental 
constitutional components of sativa, rajas, or tamas on his life of desire. A 
man is what he is according to his Sraddha.* The threefold Sraddha brings 
about differences in the vegetative, active and rational, and spiritual com- 


13 B.G., XVII.3. See also Mbh., XIV.36-39. 
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ponents of man ; but the inherent energy of his spiritual component always 
endeavours to raise him in the scale of being, knowledge, and value as his 
$raddha succeeds in lifting itself from the tamasiki to the rajasiki and from 
the rajasiki to the sattviki, until his life of action transforms itself into 
the life of contemplation and dedication, and this is finally transformed 
into the life of divine love. 

In the Buddhist ethical literature, too, attempts at classification of men 
and women have been made from the ethical and religious points of view. 
The Puggala-pafifiatti, the Dhatu-katha, and the Dhamma-sangani, which 
form parts of the Abhidhamma Pitaka of the Buddhists, contain valuable 
contributions to the classifications of human nature.'* 

The Jains, who have developed an independent system of ethical 
personalism, also formulated, in their own way, a scheme of classification 
of human nature. The Jivas, according to them, are subject to the 
influence of karmic matter, which affects their originally pure nature in 
various degrees. The souls of the Jivas, though originally pure, become 
contaminated by what the Jains call yoga and kasáya, i.e. vibration of 
matter and passions that tinge the souls. The immediate consequence of 
these two forces is to generate what the Jains style lesyas (emotions), bad 
or good. They have been realistically associated with six colours—black, 
blue or indigo, grey, yellow or fiery, red, and white.. These six kinds of 

lesyas supply us with a classification of human nature on a 
scale of ethical perfection. (1) The soul affected b 
destructive and relentlessly misanthropic. Such a soul is compared to a 
man who wants to eat mangoes, but who, coming to the mango tree, will 


forthwith uproot the whole tree. (2) The second kind of lesya would affect 
the soul in a less harmful manner ; and thou 


n ascending 
y the first is ruthlessly 


gh it would make a man greedy 
and indolent, yet some amount of patient consideration would be found in 


him. He is like a man who spares the roots but cuts the trunk of the 
mango tree to get at the mangoes. (3) The third kind of le$yà would make 
a man envious and wanting in discrimination but soften his instinct of 
destruction. The Jains have described the nature of this type of man 
by pointing out that he is like one who spares the root and trunk of the 


mango tree but chops down its big boughs unnecessarily, 
The last three kinds of lesyas indicate the emotions that giv 
scale of merit and purification. 


(4) The fourth kind of lesya m k 
prone to goodness but careless. He is like a man w "mu d n 


ho breaks the twi 
of the mango tree to secure the mangoes. (5) The fifth kind of labs wl 
prompt a man to be forbearing and to inflict the least injury to the mango 


€ a rising 


wR W. Rhys Davids, American Lectures, First Series, Buddhism 
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tree, as when mangoes are only plucked without affecting the branches in 
any way. (6) When we come to the white le$ya that presents the soul 
with purity, compassion, and perfect equanimity, causing injury is avoided 
altogether. A man of this tint is like one who does not touch the 
mango tree at all but merely picks up the ripe fruits that have fallen to 
the ground. Such a person is freed from all contamination with matter 
and is on the way to moksa.%* The soul, when it throws off the karmic 
matter entirely and attains siddhahood, becomes altogether rid of lesyas 
and regains its innate purity. 


18 Uttarüdhyayana-Sütra, XXXIV; Gomalasüra, Jivakinda, pp. 488, 489, 492-507. For 
comparison with Buddhistic, Ajivaka, and Yoga speculations on the same subject, see A. N. 
Upadhye, "The Lesya Doctrine’, Proceedings of the Seventh All-India Oriental Conference, 
pp. 391-398. 
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s INDIAN ETHICS 


HINDRANCES TO INDEPENDENT GROWTH 

IKE some other philosophical disciplines, ethics is not to be had as a 

separate study in Indian philosophical and religious literature. In 
fact, logic is the only philosophical science that attained independence at 
a later time, the other studies like psychology and cthics remaining 
embedded within the general organization of philosophy and religion. In 
order to study ethics therefore, it is necessary that the ethical clements 
should be extricated. from their gencral religious and philosophical set- 
tings. Again, the attitude of the different philosophies has affected the 
nature of the moral problem and its solution. But, irrespective of the 


philosophies, it is possible to trace in broad outlines certain fundamental 


questions and postulates of morality with which all the 
India deal. 


lt has been gener 


philosophies of 


ally admitted that ethics proper begins when the 
freedom of the individual will is conceded. The Kantian dictum, ‘Thou 


canst ; therefore thou oughtest’, holds true of all ethical speculations, though 
philosophical theories that imply a denial of the reality of the finite in an 
ultimate reference have tended to raise the question whether freedom of 
the will has any meaning beyond the realm of the empirical. It has been 
sought to be proved, for instance, oy the critics of Indian speculations on 
morals, that, logically speaking, there cannot be any science of ethics in 
India, specially in Brahmanical literature, because of cert 
presuppositions. Thus it has been argued that if the absolutistic position 
of the Advaita Vedanta be accepted as true, then the reality of the finite 
disappears altogether and there is no sense in talking of the freedom of a 
being that does not exist in reality. If the agent is himself unreal, obviously 
his actions cannot be treated as possessing any reality. The distinction 
drawn by Adyaitism between the world of reality and the world of practi- 
cality is supposed to be a very lame excuse to get out of a difficult situation. 
For it is with the individual as real that we have to deal in 


of ethical conduct ; and there must also be 
is manifested, 


ain philosophical 


any problem 
a field in which that conduct 
that is, there must be other selves towards whom ethical 
action is directed. Thus without acknowledging the reality of a world of 
finite selves we cannot broach the moral problem at all. 

There is this other objection that the admission of the law 
as governing human actions seriously imper 
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the law is to be strictly interpreted, it is urged, then the past lives of any 
individual have a determining voice in controlling his actions of the present 
life. In other words, the actions that a man is capable of doing depend 
not only upon what he wishes to do in this life, but also upon what capacity 
was left to him to perform them freely by the moral results of the actions 
of his previous lives. Thus if a man has so acted in the past that his mind 
naturally turns towards evil, he cannot be expected to follow the dictates of 
a righteous will. Either his intelligence is so clouded that he cannot deter- 
mine the moral aim or, even when he knows what is right, he is obliged to 
do the wrong because of the strong passions to which he is subjected in this 
life as a result of evil actions of his previous lives. 

Then, again, theorists that are theistically inclined may go to the 
extreme of supposing that the only true agent whose will is being carried 
out in the world process is God. The finite cannot go against the ordi- 
nances arid determinations of the Infinite. For the converse supposition 
would make the universe a field of two contending forces, viz. God and 
man. As this is inadmissible, we must accept the position that it is only 
the divine will that is carried out through the world process and that man 
is a mere tool in the hands of the divinity and has no independence 
of his own in the matter of shaping either his own destiny or the future 
of the world process. Man is not a co-worker with God, for he is after. 
all a conduit through which divine energy is flowing to its ideal end or 
predetermined destination. We may be conscious of how we are working 
but not of why and whither ; and certainly we do not guide the course of 
our life. 


ETHICS PRESUPPOSED BY ALL RELIGIOUS SYSTEMS 

Thus from both pantheistic and theistic sides the possibility of ethics 
may be assailed. It is significant, however, that in none of these lines of 
thought is the ethical problem absent, nor is it admitted by any one of 
them that morality is not a human responsibility. As a matter of fact, 
it has been claimed that the moral problem has been most persistently 
pursued and successfully tackled in India, and even those who did not 
connect morality with religion had not the least hesitation in denouncing 
those who believed that the world was ruled by chance or by inaction in 
the moral field. Witness, for instance, the severe criticisms to which the 
heretical teachers were subjected in the Buddhistic systems, because some 
believed in materialism, others in fortuitous origination, still others in 
automatic attainment of final destiny, and a few in the unimportance of 
drawing any distinction between goad and evil. The wonder, in fact, is 
that without any kind of theistic presupposition some of the Indian systems 
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should be so highly moralistic, and should have set a pattern for all those 
in the East and the West who believe that morality needed no theological 
support and could be based upon an innate propensity towards goodness 
or a social consideration with which all individuals are by nature endowed. 

It has been pointed out also that the Indian philosophical systems 
are more intellectualistic than moralistic in their outlook, and that what 
they really aim at is not a purification of the will but a clarification of 
the understanding. This charge, though partly justified in the sense that 
in India the Socratic identification of virtue with knowledge was more 
widely practised than anywhere else in the world 
because the intellect was never viewed as totally uninfluenced by moral 
activities. Manu, in fact, forbids the imparting of instruction to persons 


swayed by passions, and the Gità promises knowledge to the man of faith 
(éraddha). It will be a strange misreadin 


that morality was not a necessary ele 
realms of truth. Again and again 
that man does not attain clarity of un 
duties of his station, and that whosoe 
destined to lose vision of absolute tr 


>» is not wholly just, 


g of Indian philosophy to suggest 
ment in man's ascent to higher 
do we meet with the declaration 
derstanding without performing the 
ver eschews the obligations of life'ig 
uth. Morality, in fact, was regarded 
1 competence (adhikara). It is indeed 
not always have the same 


; connotation 
but then the same is true of other 


perform in the social body. 
had to impugn, first of all, D of social stratificati 
Again, where life was divided into differ it Was natural FW a > 
> uties 
Y. Then there are transcendental 


Á & upon man's conduct Belief ; 
departed, ancestors, and future life would naturally dictate set et 
of conduct, and ethics would have Some reference to the ertain types 


unseen uni 
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with which man has to hold commerce. It is obvious therefore that the 
moral problem is an intricate one in Indian thought, specially when we 
take into account the types of speculations that men in India had regarding 
the ultimate destiny of the human soul and the factors that were suppose: 
to influence the attainment of that destiny. : 


ETHICAL BELIEFS IN THE VEDIC PERIOD 


In the formulation of its ethical doctrine Brahmanism was fortunate 
in having a scriptural basis of great antiquity. The Vedas were regarded 
as the ultimate source of all dharma—an elusive word that might stand 
for law, virtue, duty, and religion, either jointly or severally. All other 
sources of dharma, such as the Smrti (legal literature), sadacara (the pattern 
of good conduct set by men deeply versed in the Vedic lore), and svasya 
ütmanah priyam (actions pleasing to individual conscience), were ulti- 
mately based upon the mental and moral equipment of the Vedic scholars. 
In fact, when latterly the question arose whether the good points in the 
heterodox systems should not be accepted as patterns of belief and conduct, 
it was immediately pointed out that those who committed the one supreme 
mistake of not recognizing the validity of the Vedas could not be relied 
upon to give a correct lead in matters of thought and conduct. . 

Now, the Vedas, specially the Re, Yajus, and Saman, enunciated one 
great principle, viz. that the universe was governed by order (rta) and 
truth (satya)—a conception which probably goes back to the Indo-Iranian 
times, because in the Avesta also Asha appears as one of the guardian angels 
(Spenta Mainyu), and Ahura-Mazda himself is supposed to have fire (Atash) 
as his body and truth (Arta — rta) as his soul. In fact, the Vedic specula- 
tion went to the length of supposing that the first products of the divine 
fervour (tapas) were these two (rta and satya) which means that before 
there could be a cosmos there must first be regularity in the behaviour of 
things, and that before there could be a social organization there must 
first be mutual trustfulness based upon truthful speech and conduct. In 
the light of this thought we come across the belief that the gods obey order 
(rtavat) and are protectors of law (rtasya gopa) and fixed ordinances 
(dhrtavrata). From this belief follows the logical sequel that the gods do 
not transgress the limits of their authority, nor do they quarrel among 
themselves. In fact, in many a hymn the gods are invoked together, and 
men are directed to follow the example of the gods in their social dealings 
in order that they might have, like them, identical objective, common 
counsel, and concerted action. The path of austerity and abnegation, 
which we meet with in later literature as the proper way of life, is to be met 
with in the Vedas themselves. Tapas, for instance, as a mystic practice is 
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to be found associated even with the gods in the hea 
anchorites with long hair (kesin) are also referred to there. T wi ie 
therefore be correct to say that austerities were a later E metjan a 
that the joyful attitude towards life in Vedic times da not have occasi z 
exceptions. It is necessary to keep in mind, however, the supreme pr 
tance attached to law in the Vedas, for we find that the law of Kar ma H its 
various forms, as adopted by Brahmanism, Buddhism, and Jainism and, in 
fact, all schools of philosophy, can be easily affiliated to this law of sie 
order adumbrated in the Vedic literature. lt is quite possible that Ys 
Vedic Aryans, who had to regulate their life, whether nomadic or serrled, 
by the observation of certain cosmic phenomena, came to a very carly under- 
standing of the laws governing the different departments and phenomena 
of nature, and could therefore record some astronomical happenings in their 


religious literature and regulate their religious practices in conformity with 
their discovery of cosmic laws. 


One other notable fact that was responsible for the continuity of the 


moral tradition was the recognition that the bond between man and the 
higher powers was broken by the invasion of sin. a 
number of words in the Vedas signifying sinfulness, which shows that 
the religious-minded were keenly aware of lapses in their moral conduct 
and were solicitous about re-establishing their moral relation with the gods 
through appropriate means. It is not very much a matter of surprise that 
sin should sometimes be conceived almost as a kind of physical stain remov- 
able by some physical means, such as ablution or the sprinkling of water. 
Even much later religious beliefs of other lands have prescribed water as a 
means of purification not only of the body but of the soul. But genuine 


repentance, unconnected with physical lustration, is frequently met with 
in the Vedas, and it was widely believed that human conduct was subject 
to the constant scrutiny of overseeing pow 


ers and that sins could not be 
hidden from their gaze. The god with whom morality was speci 


ally asso- 
ciated was Varuna, and to a lesser extent Brhaspati, Aditi, and the Aditvas 
also were supposed to protect the pious. The Sun is the eye of Mitra- 
Varuna to whom he reports the conduct of men and Whose spies could 
never be hoodwinked or fail to report correctly. No wonder that it should 
be stated that Varuna is the invisible third when {wo men are plotting 
together, for nothing can be hidden from the gaze of this moral god. But 
Varuna and also other gods, e.g. Agni, Savitr, Usas, Dyaus, Prthivi, etc., 
were conceived of as forgiving sins, Conversely, the righteous 
of a good reward for their rectitude 
benevolence, and sacrificial acts (is. 


and promised the fruit 
fiably claim that the religious cou 


We come across a large 


Were assured 
“of their charity, 
The Vedic seers could justi- 
rded as relations of the gods 


tapürta). 
ld be rega 
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and address the latter as such. The broken link between god and man 
could be repaired by recourse to confession and penitence, and continuance 
in sin entailed not only failure in life, but also physical ailment which 
could be removed only by proper prayer to the gods and the abandonment 
of the immoral life. 


DEVELOPMENT DURING THE PERIOD OF THE BRAHMANAS 


The period of the Brahmanas is regarded by Western scholars as a 
period of stagnation in religious thought and of a gradual preponderance 
of the magical factor’as contrasted with the properly spiritual. It is indeed 
true that faith in the efficacy of the mantras began to grow apace ; but it 
would be a misreading of the spiritual history of India to suggest that 
human arrogance dispensed altogether with the need of divine help and 
proper devotion in this period. Sraddha or faith continued to be the prime 
necessity of a religious life ; and purity, which sometimes went to fastidious 
lengths, was still demanded as an indispensable necessity of spiritual per- 
fection. What really gained in.strength is the belief that there was a subtle 
relation between acts and their fruits, and that certain sacrifices properly 
done inevitably brought forth certain results. This change of attitude to- 
wards the function of the gods in joining merit to fruition was responsible 
at a later time for the enunciation of the doctrine that there were certain 
mystic forces in words and acts which every agent must take note of while 
performing his religious and moral duties. We have, in fact, interesting 
discussions about the relative superiority of mind and speech symbolized 
by the quarrel between Indra and Sarasvati, and a fairly uniform conclusion, 
with rare deviations, that a mere act without an intention is not enough 
to produce moral result. This, it is obvious, cuts at the root of the belief 
that formality is sufficient for fulfilling the conditions of a moral and spiritual 
life. When we consider that by the end of this period the pendulum swung 
almost to the opposite pole and extolled contemplation as the principal 
means of attaining the spiritual objective of human existence, we can well 
believe that the ground was being imperceptibly prepared in the preceding 
age for placing increased emphasis on the mental side of all ethical and 
religious operation. 


MORALITY IN BUDDHISM AND JAINISM 


The Upanisads constitute a landmark in the development of Indian 
spirituality, because by now the belief in the doctrine of Karma, which 
includes as a subsidiary feature the belief in transmigration, has taken a firm 
hold of the Aryan mind. When we remember that the religion of the 


Upanisads, Buddhism, and Jainism, which were. almost contemporaneous 
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nnovements, based themselves on this doctrine, we can well realize that some- 
thing must have happened in the meantime to necessitate an emphasis on 
the ethical need of spiritual living. In Buddhism and Jainism the gods of 
the Vedas either disappear altogether or continue in colourless subsidiary 
existence ; the loss of belief in gods did not, however, entail the encourage- 
ment of antinomian living. On the other hand, we find that in these auste- 


condition of the emancipated 
cal existence. The tone now b 


S e, but escape 
hly existence. In consonance with 


human life we find that th 


not condemn the householders’ life as u ne ae Progress, they did 
discipline which would not be regardei 
who had obligations of different kinds 
rin ote their 
piritual practice. - Thus in 


gations of religio 


the Buddhist-and Jaina systems the ethica] obli 
; us persons, 
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both monks and nuns, were heavier, and it was expected that if they were 
to set a pattern of conduct for the people at large, they must lead a life of 
severer discipline. In fact, in Brahmanical literature also a higher caste 
connoted at the same time a more austere form of life. A Brahmana was 
expected to practise certain virtues which it was not obligatory on the other 
castes to follow. He was expected to pass his time in study and devotion, 
to be self-restrained and forgiving, to be satisfied with little, and not attached 
inordinately to any worldly possession. But Vaisyas were not expected to 
practise all these virtues, because as the producers of the means of suste- 
nance they had other obligations to fulfil. Generally speaking, the higher 
the caste the greater the restraint. If therefore a Brahmana had certain 
privileges in the eye of the law and commanded greater respect in society, 
these were hard-won honours based upon sterner self-discipline and higher 
spirituality. Any occupation that was degrading or brought inordinate 
wealth was forbidden to the Brahmanas,.nor could they ordinarily take to 
the profession of a soldier in view of the fact that it involved cruelty and 
lust of conquest. Even in the heretical systems a true Brahmana has there- 
fore been extolled in no uncertain terms. What they objected to was the 
system of hereditary caste which believed that virtue came by birth ana not 
through personal nature and effort. Buddhism and Jainism proclaimed a 
charter of individual worth as against the Brahmanical institution of 
settling the question of merit on the basis of birth. Thus, as against the 
varnasrama scheme of Brahmanical life, was enunciated the principle of 
individual worth attainable by all persons by pursuing the path of purity. 


BRAHMANICAL IDEA OF MORAL ACTION 


Let us turn now to the Brahmanical idea of moral action. It is obvious 
that in India, as elsewhere, the conception of what constitutes morality 
would materially depend upon the moral standard ultimately adopted. So 
long as men think that human actions are controlled by the need of pleas- 
ing the gods, the scriptures, as embodying the divine will, naturally deter- 
mine the nature of moral obligation. Religion then becomes the source 
of morality, and the divine will the ultimate determinant of duty. 
Similarly, scriptural authority is stressed in the Mimarhsa school of 
thought where the nature of the various duties is delineated. We are told, 
for instance, that dharma is what is prescribed (codana-laksano’rtho 
dharmah). The scripture may direct that certain actions should be per- 
formed ; and yet they would be obligatory simply because the scripture 
has said so, though no reward has been promised and no reason assigned. 
The non-performance of such actions would entail sin. These are called 


nitya karmas or duties of perfect obligation. But the scriptures may some- 
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times be more kind and specify what benefit would accrue to the performer 
of actions of certain other types. These would be kamya karmas or duties 
of imperfect or contingent obligation: one is not obliged to perform them 
if one has no desire to have the fruits thereof. For instance, only those 
who aspired to go to heaven or to attain mundane objectives like the birth 
of a son or the attainment of wealth were under an obligation to perform 
relevant sacrifices. Besides these, there were other duties that were contin- 
gent in the sense that their performance depended upon certain specific 
things happening, but they were obligatory in the sense that if those things 
happened, the relevant actions had to be performed (naimittika karmas). 
Thus various sacraments associated with certain happenings like birth, 
death, etc. had to be performed when those events occurred. Similarly, 
certain rites were periodic like the new moon and full moon sacrifices, or 
were performed on certain special occasions such a 
sacrifices were moral actions in the sense that the 
ment of certain scriptural injunctions. 

found in the various rules of interpret 


certain Vedic injunctions, prescriptions, laudations, etc. were to be under- 
stood as haying a binding force of different types. It was believed that 
as religion dealt with many transcendental matters, unaided human reason 
could not possibly fix religious duties without reference to some infallible 
authority. The intrusion of argument into such matters amounted not 
only to a daring presumption, but also to a gross blasphemy. 
Now, if, judged by the human standard of value, 
killing in a sacrifice appeared to be cruel, the 
such an apparently immoral acti 
prescription. The informed remember in this connection a 
similar discussion the Europe 
gious belief being either acc 
to reason. In the wake of 
that the question should be 
divinely ordained or indepen 
tically inclined saw in prescri 
seers and prophets, that is, 
know divine intentions and 
who upheld, however, 
saw in the scheme of h 
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however, the majority verdict in India went in favour of those who upheld 
the eternity of the moral law and divine creation being controlled by the 
law of Order and Truth. Seeing that the heterodox systems also formulated 
their moral law without a theistic basis, the majority view had influen- 
tial support from an unexpected quarter. Thus, the Mimathsa, Buddhism, 
and Jainism conspired together to establish firmly the self-sufficiency of 
the moral law and to lay the basis of the classical doctrine of Karma accord- 
ing to which moral actions produced their own fruit without reference to 
any kind of divine dispensation. The Nyàya theory and the theistic schools 
had great difficulty in introducing modifications into this theory and find- 
ing scope for divine intervention in the operation of the moral law. In the 
words of William James, the thinkers of India were ‘tough-minded’ and 
not 'tendcr-minded', as they expected each man to bear the cross of his own 
iniquities and not to look up to a merciful Providence to come to his 
rescue. This obviously could not have been to the taste of those like the 
Ramanujists who endowed God with all auspicious qualities, including the 
capacity of cancelling evil and human imperfection. God not only pos- 
sesses knowledge and power but is also forgiving, compassionate, and indul- 
gent towards the weak. These attributes will have no meaning if God 
cannot come to the help and rescue of sinners and out of His superabundant 
grace take back to His heart the penitent sinner. But this consideration 
had no appeal to the resolute ethicists, who resisted the importation of 
divine intervention in man’s moral affairs for fear that laxity would grow 
when there was a hope that an iridulgent.God would be swayed by prayers 
and thus the moral law would be indirectly negated. 

In addition to the positive prescriptions, the Mimathsakas admitted 
the existence of nisedhas or negative injunctions. Taking it for granted 
that the occasions for temptation are many and that human understanding 
and will are weak, the moralists thought that the first necessity of a moral 
life was resistance to evil solicitations. Social justice and social harmony 
would demand forbearance from certain types of acts which were anti- 
social or subversive of social discipline. Hence it was felt that prescrip- 
tions must be supplemented by prohibitions, incentives by restraints. It 
is much more difficult to persuade people to do positive good than to stop 
them from doing evil. Frailty is such an abiding feature of human nature 
that constant reminder about the possibility of transgressing moral limits 
was necessary ‘to keep people in the straight path of virtue. It is only 
rarely, however, that man was supposed to be evil by nature and morality 
to be a constant restraint to suppress the evil that is in man. More 
frequently it was held, on the other hand, that man had an innate goodness 
which turned into evil on account of the obscuration of his intellect. 
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Hence, virtue is knowledge ; the proper means of making men virtuous 
is to give proper enlightenment to their soul. Men perform evil actions 
under the impression that they are achieving thereby some kind of good. 
Once they see that their conduct is not conducive to the realization of their 
highest potentiality as rational beings, they would automatically desist from 
unwholesome ways of life. Here again, an insignificant minority were of - 
opinion that men might know the good and yet do the evil deliberately. E 
comparison of the Indian decalogue with the Jewish will show that positive 
and negative prescriptions are to be found in both. 


BRAHMANICAL MORALITY—UNIVERSAL DUTIES 

We have observed already that the principle of moral obligation in 
Brahmanism rested upon a recognition of specific duties attached to each 
caste.and each stage of life. It will be incorrect to think, however, that 
beyond performing the duties of their particular class there were no 
universal duties which every man was expected to perform. Both the 
legalists and the philosophers drew a distinction between general and 
special duties. Society is composed of all serts of people in mutual inter- 
action and is not a homogeneous fraternit 
caste or profession. Hence there must be 
sectional divisions and are necessar 
Progress of the social organism. 
matters towards which all 


are expected to possess devoti 
Similarly, doing good to others 
creation that frequents human 
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cannot escape being troubled by his environment and losing the composure 
of his mind. Not only in the Bhagavad-Gità, but elsewhere also, this 
direction to avoid being unduly attracted or repelled by the world is given . 
to all. In addition to these, and as following more or less as a corollary 
from them, men are advised to practise forgiveness and patience, and. in 
fact, returning good for evil, love for hatred, charity for miserliness, and 
honesty for deceit. P 

The ultimate ideal being the securing of justice in society, it may 
sometimes happen that patient suffering fails of its purpose. The problem 
of counteracting evil in such a contingency found advocates of different 
remedies. Those who held that violence of every kind was a taboo trusted 
to an ultimate change of heart in the oppressor consequent on the non- 
opposition of the oppressed. But the advocates of the rival theory thought 
that that might prove an encouragement to the continuance of iniquity 
and oppression. They therefore advocated a resistance to evil in the interest 
of the greater good to the world at large. The Brahmanical theory of God 
descending on earth not only to succour the righteous, but also to put down 
the unrighteous, took note of the fact that divine government sometimes 
necessitated the infliction of evil to restore the social balance disturhed by 
iniquitous persons. As such, it is the duty of those entrusted with the task 
of maintaining order to co-operate with God in preventing social disturb- 
ance and political upheaval not conducive to the realization of moral 
perfection. Not to do so would be a shirking of moral responsibility and 
would entail sin. It is true that in India, as elsewhere, the worldly-wise 
and the spiritually advanced did not have the same conception regarding 
the applicability of private ethics to international relation. Broadly 
speaking, human objectives were divided into four categories—moral action 
(dharma), economic activity and statecraft (artha), propagation of the race 
(kama), and emancipation (moksa). It was taken for granted that the rules 
of morality and the rules of the state would not always tally, and therefore 
it was conceded that certain actions that would not be permissible in 
furtherance of private interests were allowable for the safety of the state. 
Murder, for instance, would be a-heinous private offence, but a just war 
miglit be a moral duty o£ the state, although every war would involve the 
killing of enemies. Similarly, punishing the guilty was a kingly obligation. 
We are not concerned here with certain other types of state activities such 
as spying, wanton aggression, etc. the moral quality of which might be 
questioned. But on the whole the art of government (dandaniti) was 
generally conceived in humane terms, and the lords spiritual had a large 


share in determining the state policy, seeing that the chief minister was 
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almost invariably a Brahmana and the priest had a seat in the state 
executive. council. 
e. 
PLACE OF PHYSICAL HEALTH AND PURITY IN ETHICS 

An elaborate sclieme of discipline is to be found in the Yoga system 
where under the title of the accessaries of yoga (yogünga) are to be found 
the various actions and abstentions that a spiritual aspirant was expected to 
practise in the interest of self-discipline, social concord, and, spiritual 
advancement. Similar attempts at classifying duties are to be found in the 
legal and philosophical literature, c.g. in Manu and Prasastapáda's commen- 
tary on the Vaisesika-Siilra. It is acknowledged here that the condition of 
the body has some hand in determining the state of the mind, and hence 
prescriptions cover not only the discipline of the mind. but also the control 
of the body. Cleanliness, steadiness, concentration of the sense-organs. 
withdrawal of the same from unholy and unseemly objects, regulation 
of the breath, and assumption of characteristic bodily attitudes were also 
pressed into the service of controlling the mind, dissipating wayward 
thoughts, and bringing about a meditative pose. The objective always was 


to make the body an ally instead of an enemy. It is indeed true that 
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hostile towards the body because of the fact that the usual philosophical 
position was either dualistic or spiritualistic, in neither of which the body 
could claim an equality in pure existence with the soul. Those who 

thought of morality in terms of the regulation of mind naturally looked 

down upon the needs of the body and considered them in the light of 

troublesome impediments to spiritual advancement. "They did not always 

agree as to why spiritual endeavour should be made, but they were fairly 

unanimous that the interest of the body should not figure in ethical . 
calculation except in so far as it helped in the performance of one’s moral 

duties. ‘Thus the rules of health must be obeyed if the spiritual aspirant 

is to keep under sufficient control his flighty thoughts and impulsive 

propensities. Ablution and other types of cleansing were ordained because 

they helped to bring in a helpful mental attitude. If, however, it were 

to be believed, as was actually done by some, that even this small attention 

paid to the body was a distraction for the soul, then the proper moral 

attitude would be to keep the body dirty and to grow matted locks. ‘The 

practice of austerity, again, might bring in a propensity towards spiritual 

outlook, and tapas, e.g. mortification of the flesh, could be defended on the 

ground that it enabled the soul to gain control over the body. 


ETHICAL SANCTIONS 

The materialists like the Carvakas did not recognize the reality or 
priority of the spirit; still they prescribed a code of duties, taking care 
to point out that this was not a prescription of God or the scripture but 
the order of the only visible authority, namely, the king. In other words, 
positive laws as enacted by the earthly king constitute the entire body 
of moral truths. And if people do agree to put up with some incon- 
veniences and pains, it is because thereby they would be assured of 
enjoyment of pleasures. Thus there was a mixture of the standard as low 
and the standard as pleasure. 

"n between those who upheld the authority of the king and those 
who made ethical imperatives impersonal in character, there were others 
who upheld the theory that social prescription was the final determinant 
of moral conduct. The conduct of the good is imitated by the people at 
large ; and as customs vary from place to place and from time to time, in 
certain matters at least ethical relativity was inevitable. In any matter of 
doubt or where alternative prescriptions are to be found, one would not 
commit any wrong if one were to follow the customs of one’s own locality 
community (lokacüra), or family (kulücara) If the ultimate 
oral conduct is to maintain the social equilibrium and ensure 
then obviously nothing that disturbs them should be practised. 
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The: implicit assumption in this view-point is that the collective wisdom 
of the community or the race cannot go wrong, and an individual judge- 
ment is not always the safest criterion of moral quality. 

To this view-point it was possible to demur, for in that case social 
laws would become as rigid as the laws of the Medes and the Persians, and 
there would be no scope for the operation of an enlightened conscience 
or reforming zeal. Hence some upheld the position that it is not social 
convention or custom that should determine the moral conduct, but it is 
the law of moral life as laid down by seers, prophets, and saints that should 
govern human behaviour. A Buddha or a Mahavira has laid down the 
law of moral life for his followers, and it is this that constitutes the ethical 
code. By their strenuous moral life and their perfected intelligence these 
prophets have peered into the realm of truth, and because they have the 
good of the people at heart and are moxed by compassion at the sight of 
their misery they have spread the truths of moral life as perceived by 
them and thereby enabled them to ford the stream of sarisara. Something 
like prophetic infallibility is the basis of the acceptance of the moral laws. 

The theists obviously could not accept this position. To them 
omniscience belonged only to God, and freedom from all 
elements was only a divine prerogative. The eternal, o 

who has never been infected by any kind of ignorance, 
can alone lay down the laws of moral life. 
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may not be so in another. A comparison of the moral prescriptions of 
different races and religions would reveal the startling fact that while there 
is fundamental similarity in respect of certain moral duties there is wide 
divergence in respect of others, so much so that a moral prescription of one 
religion would be considered as grossly immoral in another. Similarly, 
our conceptions of morality alter from age-to age and the index of civiliza- 
tion is the acknowledgement of the superiority of more humane virtues 
over those more gross. Many of the moral prescriptions of an earlier time 
are no longer countenanced, and it is likely that in the course of. time 
many of our modern prescriptions would share the same fate. 

India knew of similar changes in moral conception and worked off 
many of the cruelties of past times in formulating new ethical creeds. In 
such matters theological presuppositions had obviously a large hand in 
determining change in moral attitude. But what is peculiar in the 
Indian conception of ethical relativity is the fact that duties had reference 
to degrees of illumination obtained. Not being a ‘scripturary’ religion, 
Brahmanism at any rate had not to accept an authoritatively laid down 
code of morals binding on all. Its institution of castes and stages of life 
(varnasrama) made it possible to recognize relativity in moral duties of the 
different sections of the people in their different stages of spiritual life. 
Fach caste had its own specific duties in addition to others which were 
common to more than one caste or to all men alike. Similarly, each stage 
of life had its own special duties, though here again certain universal 
duties were also present. The philosophers of India improved upon this 
conception by linking moral obligation with the stage of spiritual attain- 
ment. A man who has succeeded in seeing through the illusory character 
of the mundane existence feels himself under no further obligation to 
follow certain moral prescriptions, just as he considers himself free not to 
observe certain modes of social custom or religious worship. 

Thus, according to the Vedanta, a seer who has been able to realize 
his oneness with Brahman can no longer observe the ordinary duty of 
religion, thinking of God as the worshipped and himself as the worshipper. 
For the practical world of experience God is a necessity, and duties towards 
a Creator are obligatory. But in an ultimate reference neither the wor- 
shipper nor the worshipped has any being, and a person who could rise 
above all distinctions was not required to follow a code of religious ethics 
based upon the recognition of an eternal Creator. In fact, a spiritual insight 
into the nature of truth was the only activity in which man at his 
highest was expected to indulge. Thus ethics, religion, and philosophy all 
culminated in a realization of the ultimate unity of absolute existence 
(ekamevadvitiyam). Knowledge and virtue entirely coincide, and good and 
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evil cease to have any meaning to one who has gone beyond all €— 
(dvandvatita). Many have seen in this position the danger of an anti- 
nomian culmination of moral life and. have pointed to certain passages in 
the Upanisads and elsewhere where it has been said that such a ec 
commits no sin even though he indulges in some of the lowest vices. An 
exaggerated and esoteric language has always its danger, as we pial too 
well, from a misinterpretation of such prescriptions and also of certain 
Tantrika practices. A more correct way of understanding such passages 
would be that a sage in such a stage would not only lose all sense of 
distinction, but would also be so absorbed in his own vision that he would 
practise no moral activity and perform no social action, good or bad, at all. 
A man who has passed through a life of the severest discipline is not likely 
to land himself in the paradox of suddenly turning vicious after attaining 
the highest vision of reality. The Buddhists taught, in fact, that after a 
certain stage o£ perfection (bhiimi) has been attained, there is no possibility 
of backsliding for the spiritual aspirant. Similarly, 
from the Vedic times downwards has been construed by some as aiming at 
satisfying the greed of priests. When it is remembered that in the classic 
symbolism of religion (dharma) as a bull, truth, 

and charity are regarded as its four feet and that i 
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in subsequent embodiments. It was admitted that the preponderance of 
either determined the nature of the next embodiment, which in its turn 
had a hand in determining the spiritual possibilities of the new being. 
A distinction was drawn between. modes of existence which were merely 
meant as punishments or rewards of actions done here below (bhogabhümi) 
and modes of existence in which fresh accumulation of merit and demerit 
might take place (karmabhiimi). The heterodox systems practically limited 
the field of moral activity to this mundane world of ours and extolled 
‘human life to the extent of supposing that salvation could come to man and 
man alone and other types of beings, higher or lower, had to be reborn 
as men before they could obtain the saving knowledge. The Brah- 
manical view that salvation was possible through ethical behaviour in 
other realms also is to be found in the Vedantic theory of progressive 
salvation (kramamukti) that spiritual progress could be attained even 
by gods who were supposed to be already half-way towards salvation 
through their earlier ethical activities. But heaven and salvation were 
not identical, and even desire for heaven was a kind of desire from 
which the enlightened were expected to extricate themselves. The 
Samkhya describes the gift to the sacrificing priest (daksina) as a kind of 
bondage (bandha), for sacrifices which lead to heavenly existence 
(svarga) simply postpone the attainment of salvation (moksa). It was 
difficult, to decide what actions were ethically indifferent on the human 
level, but it was agreed that spiritual enlightenment (Brahmajfiana, bodhi, 
samyakjiiana) was certainly included within this category, for at this stage 
the spiritual aspirant was regarded as having transcended all distinctions 
of good and evil and established an attitude of apathy towards all earthly 
happenings and as having conquered completely all attachment (raga), 
aversion (dvesa), and ignorance (moha). To some the attainment of such 
a condition came as a gift of nature because of the merits acquired 
in a previous life. But in almost all cases, it had to be effected by effort 
along a very slippery path of which the spiritual novice was asked to beware. 
In fact, minute prescriptions were laid down in Buddhism, Jainism, and 
Brahmanism „about attaining the different stages of this ascent of the soul 
(bhümi, gunasthanaka), and warnings were sounded about the lurking 
dangers of each stage, and also the powers (rddhi, vibhüti) and insights 
(abhijñā) that higher stages bring were described. Moreover, the yogin 
is cautioned not to cling to any intermediate stage but to pass on to the 
final state of liberation, variously described as moksa, nirvana, nih- 
sreyasa, etc. In the pluralistic systems this coincided with a kind of 
spiritual isolation (kaivalya), though through omniscience the emancipated 
souls were regarded as becoming mutually pervasive. In the monistic and 
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monotheistic systems some kind of association with the ultimate Reality, 
whether God (I$vara) or Brahman, was established. 


GITA SCHEME OF MORAL ACTION 


The Gita made a notable departure from the beaten track by denying 
that karma could be avoided at any time, though it admitted that dualities 
could be successfully transcended by a yogin. In a series of discoursés 
which have become classical, the Gita discusses the various types of actions 
and points out that as no being, even God not excepted, could be entirely 
free from action, spirituality had to-be defined in terms other than those 
of inaction. The spiritual act is not exclusive of the performance of the 
ordinary duties of life, but is a transformation of the same viewed from a 
higher standpoint. So long as we claim personal agency for all actions and 
"desire their fruits, we get entangled in successive embodiments. To get 
rid of the contingency we must abjure all desire for the fruits of our 
meritorious actions and dedicate the same to God. This is not intended 
to be a vicarious enjoyment as when people pass on their merit for the 
benefit of a fellow-soul in spiritual distress ; for God is a being who is not 
Eroh a aan of im whether performed by Himself or dedi- 
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essentially good and spiritual (sattvika), others which are active and some- 
what spiritually indifferent (rajasika), while there are still others which are 
lethargic and prone towards evil (tamasika). Obviously, the incentives and 
restraints would not be identical in the cases of these three, nor would 
their actions be of the same type. Obviously, the paths of discipline have 
got to be adjusted to the constitution of each type. The Brhadaranyaka 
Upanisad has referred to the cardinal virtues that gods, men, and demons 
should practise, viz. self-control, bounteousness, and mercy or compassion. 
The Gita also refers to the distinction between the divine (daivi) and 
the demoniacal (asuri) tendencies, as it does to the distinctive character- 
traits and tendencies of the sattvika, rajasika, and tamasika types. In an 
acute analysis the Gita discusses the moral value of the different types of 
actions as prompted by the different elements (guna) and leaves no one 
in doubt about its partiality for those who are prompted by the purest 
motives in the performance of their actions. It takes note also of the fact 
that all natures are not fitted for the performance of spiritual activities of 
all kinds. The temperamentally meditative, the naturally active, and the 
essentially devout may all yearn towards a spiritual life and get their 
suitable paths, which may not be identical. Duties prescribed in the line 


„of least resistance are most easily performed ; and once this truth is recog- 


nized, as was done by Pataiijali, we shall cease to insist upon a uniform 
pattern of moral conduct from all. Then again, man's conception of God 
varies, and so the method of approach will naturally correspond to their 
idea of divinity. God as working in this world as its creator, God as co- 
extensive with this universe as an indwelling impersonal spirit, and God 
as both transcendent and immanent cannot exact the same type of 
response from the spiritually minded. Moral action, devotion, and medi- 
tation are each a spiritual way of approaching God according to the consti- 
tution of the believer and his conception of God. ‘Thus the Gita scheme 
of moral action has a universal appeal, because it provides for that latitude 
in moral choice which differential constitution, innate or acquired, and 
speculation demand. 


FREEDOM OF WILL 


Adverting to this problem of choice, it may be argued that. man has 
really no freedom to choose either because he is after all a wheel in the 
divine machinery or because actions of his previous lives fatally fix his con- 
stitution and determine him to a particular line of action. Reference has 
often been made to one or two celebrated passage which say that it is not 
man's personal knowledg. of good and evil but divine dispensation that 
decides how a man will act. Seeing, however, that Indian spiritual thought 
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has systematically fought against all tendencies towards predestination, it 
would be unwise to lay excessive emphasis on such exceptional utterances. 
If God were ultimately responsible for man’s acts of commission and 
omission, then the doctrine of transmigration would lose all meaning ; and 
yet it is this belief in repeated embodiments due to moral action that has 
governed the lives of spiritual India through untold generations. That 
man is his own friend or his own foe has been so often repeated, that one s 
own actions find one out even after millions of births as a calf finds out its 
mother has been enunciated so often in different languages, and that it 1s 
only by personal endeavour that man deserves a state of beatitudé has been 
so often laid down as a basic creed, that it is not necessary to adduce further 
proof that human freedom being responsible for the choice of the way of 
life was never questioned seriously at any time. There would have been 
no confession of sin nor the practice of any austerity or expiation to wash 
it away had not man felt that the responsibility for spiritual well-being was 
his own. In popular tales we do indeed come across stories of God coming 


to the rescue of a hopeless sinner in His superabounding grace, but they 
are mostly designed either to bring home to us the compassion of a merciful 
Providence or to show that only through such divine approach the evil-doer 
comes at last to realize the iniquity of his previous conduct. 

If any evidence is needed to sh 
will in Indian thought, one need on 
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of a higher type or the impulsion of the accumulated tendencies generated 
by the acts of a past life. Even a scripturcl injunction is not a compelling 
force, but only a moral directive leaving it to the discretion of the agent 
either to follow it for some specified or unspecified good or to incur the 
risk of committing some sin. If that were not so, the sense of sin in case 
of failure to perform one's duty would never have arisen, and there would 
have been no scope for regret, repentance, or remorse or. for any expiation, 
all of which figure so prominently from the Vedic time downwards. 

It is obvious therefore that man is a maker of his destiny, so much so 
that it was freely admitted that by taking proper steps a man could even 
annul the moral effect of voluntary acts done in this life and thus prevent 
the fructification of the seeds of karma in a life to come. We need not 
discuss whether it is the favour of God or the attainment of saving knowl- 
edge or the performance of some counteractive moral or religious act that 
could offset the results of actions previously done. ‘The fact remains that 
man himself was expected to take the initiative to counteract the forces of 
evil actions done by himself. The doctrine of vicarious enjoyment ‘of 
merit, though not totally absent, plays a very minor part in the doctrine of 
Karma. This doctrine finds expression in the Buddhistic belief that gifts 
made to monasteries could redeem pretas (ghosts) in distress. ‘The system 
of offering funeral oblations or pindas at Gaya, so closely associated with 
Buddhism, that is supposed to be the most efficacious method of improving 
the condition of the dead, perhaps served as the prototype of this 
Buddhistic practice. We should recognize in this connection that birth in a 
particular caste in this life has no relation to the type of embodiment that 
will take place in a future life. The possibility of ascent and descent 
belongs to all, and social gradations of this life may be entirely reversed in 
a future life. Irrespective of the caste in which a man may be born, he 
enjoys the privilege of possessing the capacity to improve his lot in a life 
to come or to get release from the wheel of sarisara altogether. As perform-. 
ance of sacrificial rites is not the only passport to a pleasurable re-embodi- 
ment in a future life, those not possessing the right of doing so do not fare 
worse than those who have it in the matter of improving their lot. Within 
the limits of one’s own opportunities, as fixed by the karma of a previous 
life, each individual has an ample scope for exercising freedom and deter- 
mining his future fate. In fact, the yoke was deliberately made lighter for 
those who were not socially or spiritually privileged in this life. 


SOCIAL AND PUBLIC DUTY 


It has been charged against Indian ethics that it lacks the crusaders’ 


zeal for impreving the world. It prescribes methods of self-improvement 
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‘without reference to social duties and advises men, in fact, to look after 
their own spiritual well-bein 


station, one cannot remedy the spiritual myopia that blurs one’s vision 
ation and final deliverance are 
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creation were regular features of a householder’s life. Duties to relations 
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part of creation could be achieved. Sages were advised to direct their be- 
nevolent or friendly gaze in all directions so that all might be happy. 
Whether Brahmanical or Buddhistic, the cede of ethics proceeded on the 
assumption that in spite of their differences all souls were at bottom swayed 
by the same feelings and tendencies and yearned after pleasure. The 
identity of the human race was further accentuated by the Vedantic theory 
of the identity of all souls in and through Brahman. Men were therefore 
advised to practise the golden rule and not to treat others as they did not 
like to be treated themselves. All seek pleasure and are interested in self- 
preservation: if this is kept in view, much tendency to oppress and injure 
others would disappear. We are to keep always in mind the fact that others 
feel pain and sorrow as keenly as we do, and that all have equal right to 
enjoyment. 

Hindu ethics would not have had such an abiding hold on such a 
vast country, if Brahmanical literature had not immortalized certain ideal. 
types of character in its heroes and heroines. The kingly acts of Rama, the 
brotherly affection of Laksmana and Bharata, the chastity of Sita, Savitri, 
and Damayanti, the generosity of Karna, the compassion of Sibi and 
Jimütavahana, the truthfulness of Yudhisthira, the steadfast vow of Bhisma, 
the devotion of Dhruva and Prahlada, and the sacrifice of Dadhici, have 
served as beacon lights through the ages and illumined the path of conduct 
of waverers and wanderers. Through countless tales of courage, forbear- 
ance, nobility, and character the three great religions of India have tried 
to impress upon the minds of people the necessity of following moral ideals 
through all hazards in order to achieve that spiritual perfection without 
which final liberation is impossible. That India still holds the ‘world’s 
record in religious toleration is due to the fact that forcible conversion 
and oppression of the heretics were not counted among the moral virtues. 
No wonder therefore that the benediction of peace (santi, svasti) should be 
uttered at the end of all religious ceremonies! 

If one were minded to seek in one place a summary of the moral 
precepts by which spiritual life in India is guided, one may turn with profit 
to the Taittiriya Upanisad, eleventh anuvaka. Here a teacher is delivering 
his valedictory advice to a pupil about to depart for home in order to 
assume the next róle, i.e. a householder's life. The latter is directed not 
to neglect truth, virtue, and scriptural study, but to practise them all 
through his life without neglecting personal welfare and prosperity. He 
is further advised to look upon his parents, the teacher, and the guest 
almost as visible gods and to support and help them in a proper manner. 
He is reminded of his relationship with a wider world in which gods and 
departed ancestors figure as dependent upon his attention and rever 
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and hence these gods and fathers must not be neglected, but p M 
be approached with faith and proper respect. The p im ine 
tained with alacrity and without niggardliness, while he p to ae er 
must. be offered not in an offensive manner but only ina vr Sete n 
and sympathy and with fear lest offence should be ep att Et vods 
-giving. In any case of doubt about the proper way of dealing va — 
situation, the prospective householder is advised to turn always: het 
persons as are rational, sincere, upright, devoted to virtuous acts, an 
rsonal) desires. f 
itm HER like other countries that international relations ia 
not be fully governed by the laws of private morality, if the state was 
survive. It evolved a science of Statecraft (arthaSastra) in addition to F 
scheme of salvation (moksaśāstra) and kept apart these four objectives © 
human life (catur-varga)—morality or sacrificial duty (dharma), earthly 
prosperity including economy and statecraft (artha), conjugal nee 
(kama), and emancipation (moksa)—though it advised the pursuit of a 
these objectives. The king and those in power had many unpleasant 
duties to perform to maintain order and discipline in the state ; and while 


the objective of a righteous war (dharmayuddha) was steadily kept in view 
and humane treatment of enem 


ies and criminals Was recommended, this 
paramount necessity of maintaini 


Injustice and wanton 
and a king not punishing a 
: "- as not performing an appointed duty. 
Succouring the virtuous and weeding out the vicious were laid down as 
But unpleasant duties were not to be performed 
ngeance, and the reformation of the character of 
€ attempted with kindness and patience 

and was to be handled with sterner 
essity forced their adoption. On the 
greater approbation and 


In close association therewith was 
of the human race, 


basis of all moral ac 
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NDIAN thinkers commonly speak of two functions of knowledge—one 

which is theoretical, viz. revealing the existence of some object (artha- 
paricchitti), and the other which is practical, viz. affording kelp in the 
attainment of some purpose in life (phala-prapti) The results of these 
two functions of knowledge are respectively what we mean by ‘fact’ and 
‘value’. A thirsty traveller, who happens to come upon a sheet of fresh 
water, discovers a fact ; and, when later he quenches his thirst by drinking 
the water, he realizes a value. These functions are regarded as closely 
connected with each other, since the knowledge of a fact usually leads to 
the pursuit of some value. The number of facts that may be known, it 
is clear, are innumerable; and the values that may be realized through 
their knowledge are equally so. It is with the latter that we are concerned 
here. The Sanskrit word used for ‘value’ means ‘the object of desire’ (ista), 
and the term may therefore be generally defined as ‘that which is desired’. 
The opposite of value or ‘disvalue’ may be taken as ‘that which is shunned 
or avoided’ (dvista). For the sake of brevity, we shall speak only of values ; 
but what is said of them will, with apprepriate changes, apply to disvalues 
also. 


FOUR CLASSES OF VALUES 

One of the distinguishing features of Indian philosophy is that, as a 
consequence of the pragmatic view it takes of knowledge, it has, throughout 
its history, given the foremost place to values. Indeed, they form its central 
theme ; and questions like those of ‘being’ and of ‘knowing’ come in only 
as a matter of course. It may, on this account, be described as essentially 
a philosophy of values. There are various problems connected with value. 
For instance, it may be asked whether we desire things because they are 
of value, or whether they are of value because we desire them. For want 
of space, we cannot consider such general questions here, however 
important and interesting they may be. We shall confine our attention 
to the values included in the well-known group of four, viz. dharma 
(virtue), artha (wealth), kama (pleasure), and moksa (self-realization). We 
shall only observe, in passing, that values may be either instrumental or 
intrinsic. Thus in the example given above, water is an instrumental 


1See Vatsyayana’s commentary on Nyaya-Sütra, 1.1.1,3. 
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value ; and the quenching of thirst by means of it is an ps qe aig 
That is, though the term ‘value’ is primarily used for the ends 5 E I 
sought, often the means to their attainment are also, by courtesy, aa 
Though all the above four are ordinarily reckoned as values of li s 
distınction is sometimes made within them, according to which only on 
first three are regarded so, excluding the last one of moksa. Early je s 
like the Ramayana and the Mahabharata, for example, often refer to them 
alone. But it would be wrong to conclude therefrom that the fourth value 
of moksa was not known at the time,’ for these epics and other early works 
themselves refer to it also. In fact, the ideal of moksa is at least as old 
as the Upanisads. The restriction of the name of ‘valu 
of three’ or the tri-varga, as this group is designated, probably only means 
that the writers of the works in question address themselves chiefly to the 
common people, for whom the. final ideal of moksa is of little immediate 
interest. Whatever the reason for this inner distinction may be, it is a 


convenient one ; and we shall adopt it in our treatment of the subject here. 


e’ to ‘the aggregate 


INSTRUMENTAL AND PSYCHOLOGICAL VA 

To take up the tri 
three, artha may be sai 
logical value ; and dhar 
is an instrumental valu 


LUES—ARTHA AND KAMA 
-varga for consideration first: 


d to stand for economic value ; küma, for psycho- 
ma, for moral value. To Speak in the main, artha 
1 e, for it is helpful in satisfying one or other of the 
diverse needs of life, Their ‘satisfaction is kama, which is an intrinsic 
value; since it does not admit of the question ‘why?’ We may, for 
example, ask why we seek f, 


; 
seek the satisfaction arising from 


In this group of 


r Creatures do so instinctively. In 
€ feature of purusdrthas or ‘human 
at are consciously pursued by man. 


3 See Vedanta-paribhasa, VIII. 

* Possibly it was not once acknowledged i "ts 

* Robert Burns, in one of his well-known pret like ihe early Mimarhsaka; 
in the ‘nest’ of a mouse when it was turned by a plough. nding ears of 
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spiritual but also a natural being. The wants which are common to man 
and the lower animals and whose urge is natural, rather than spiritual, 
are self-preservation and the propagation of offspring, or, as it may other- 
wise be stated, race-preservation. 


MORAL VALUE—DHARMA 


The case is quite different as regards dharma, for its appeal is restricted 
to man. While it is virtually unknown to the lower animals, man may 
be said to be innately aware of it In this consists its uniqueness as 
compared with the other two values of artha and kama, and we shall 
presently see in what respect it is superior to them. We have rendered it 
as ‘moral value’ ; and some forms of Indian thought, like early Buddhism, 
will bear us out completely. But in others, especially the so-called orthodox 
systems, the connotation of the term is much wider, for they include under 
it not only moral but also religious values, such as are detailed in the ritu- 
alistic portions of the Vedas. But, in accordance with a principle recog- 
nized from very early times, viz. that ceremonial is of little avail to those 
who are morally impure,* the practice of virtue becomes a necessary condi- 
tion of ritualistic life. We also find it stated in some ancient works of this 
tradition that, as between ritual and virtue, the latter is certainly to be 
preferred. The Mahabharata, in a familiar verse, declares that ‘speaking 
the truth is far better than celebrating many horse-sacrifices’.? Gautama, 
one of the oldest among the law-givers, places what he terms the ‘virtues of 
the soul’ (atma-guna), like kindness and purity, above mere ceremonial.* 
These are the reasons why we have rendered the term as ‘moral value’, and 
we shall confine our attention in what follows solely to that aspect of 
dharma. 

The notion of dharma, thus restricted, is so familiar that it is hardly 
necessary to refer to examples of virtues whose cultivation it signifies. Yet 
to give a general idea of them, we shall refer to one of the several lists of 
them found in old works. Yajfiavalkya, in the Smrti which goes by his 
name, reckons them as nine’—non-injury, sincerity, honesty, cleanliness, 
control of the senses, charity, self-restraint, love, and forbearance. It will 
be seen that some of these, like non-injury and charity, have a reference to 
the good of others or are altruistic, while others, like sincerity and self- 
restraint, serve to develop one’s own character and will. It should not, 


5 Br. U., 1.4.14. . 
*'AÁcürahinam na punanti vedah'—Vasistha's Dharma-Sütra, VI.8. 
' 'Afyamedhasahasrat tu satyam ekam  vi$isyate." 
8 Gautama Dharma-Sütra (Anandashrama Ed.), 1.8.24,25. 
. ° ‘Ahitnsa. satyam asteyarh Squcam indriyanigrahah, dánam: damo daya ksantih sarvesim 
dharmasadhanam’ (1.122). 
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however, be thought that this division into self-regarding and other- 
regarding virtues is a hard and fast one ; for, as an individual has no life 


of his own independently of society, the former has a bearing on the latter, 
as surely as the latter has on the former. 


RELATION OF DHARMA TO KAMA 

What is the relation of dharma to artha and kama? Or, as artha is 
ordinarily but a means to kama, we may narrow the scope of our question 
and ask, ‘What is the relation of dharma to kama?’ If kama stands for 
pleasure, as stated above, we may say that it is desired by all, for pleasure 
is always welcome to everyone. Indeed, we cannot help desiring our own 
felicity. But not everything desired is necessarily desirable. A sick person 
may long for a certain kind of food, but it may not at all be advisable for 
him to partake of it from the standpoint of his physical well-being. That 
is, kama, while it may be an object of desire, may not always be desirable ; 
and, though appearing to be a true value of life, it may not really be so 
or may even prove to be a disvalue. How then can we distinguish these 


two kinds of kama? To speak with reference only to the tri-varga which 


we are now considering, dharma furnishes the necessary criterion. That 
variety of hama is a true value, w 


hich is in accord wi irements 

of dharma, but not any other. In thus helping us tse between 
en png baa kāma or in rationalizing life, as we might put it, consists 
ae ig die which is thus reckoned as the highest of the 
DNE. x E» st ae Saat of dharma as a regulative principle is sO 
higher literature d ü Nad of conduct that all the Sastras and all the 
cil ee ln ve ia (the latter, though only impliedly) emphasize it. 
‘Dharmiviruddhah ž aus = Krsna means when he says in the Gild, 
h...kamo'smi (I am kama, not at strife with dharma)-" 


and pi 
n. 2 ur also the older of the two, is that 
an instrumental value. 1s View, then, dharma is conceived as 


S A stea . ee 
self-regarding and other, dfast pursuit of it, in its double aspect of 


egarding vi i 
8 virtues, results in one’s good here as well 
? B.G., VILL. 
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as elsewhere ; and this good—whether it: stands for worldly happiness or 
heavenly bliss—is, as a whole, designated abhyudaya or ‘prosperity’. 
Further, it is believed that dharma not only leads to the good, but that it 
does so invariably. Here is another reason for its superiority over the other 
two values, whose pursuit may or may not be successful. But it should 
be added that, for the attairiment of the fruit of dharma, one may have to 
wait for long. The important point, however, is that it is sure to yield 
its fruit at some time, even though it be after many vicissitudes. It is the 
possible postponement of the result to an indefinite future that explains 
the common indifference of men towards dharma, notwithstanding their 
awareness of its excellence. It is this human shortsightedness that Vyasa, 
for example, has in his mind when, in concluding the Mahabharata, he 
says, ‘Here I am, crying out with uplifted arms that dharma brings with it 
both artha and kama ; but no one listens to me'* The same feeling of sad 
astonishment at human folly is echoed in a common saying that 'people 
want the fruits of dharma, but not dharma itself'.'? 

(2) The other view is that dharma is an intrinsic value, and therefore 
an end in and for itself. It is maintained by some Mimarisakas, viz. those 
of the Prabhakara school. They ridicule the idea that virtue should 
appeal to man's interest for being practised. That would be to look upon 
man as a creature of inclination and forget that he is a moral agent, who 
has the power to do what he ought and to abstain from doing what he 
ought not. Further, they allege that such a view makes dharma not only 
a means, but also a means to the admittedly inferior value of kama, by 
making it minister to the doer's felicity. However unexceptionable the 
kama pursued may be in its nature, and whatever altruistic activity it 
may incidentally involve, it finally stands for a subjective end or, in plainer 
terms, for self-love. If there is a moral principle, it must be absolute in 
the sense that it has nothing to do with our likes and dislikes and that it 
should be followed solely out of respect for it. It is the nature of dharma, 
they say, to be thus ultimate. Here we have the well-known principle 
of practising virtue for its own sake ; and the student of Western philoso- 
phy will see in it a general kinship with Kant's teaching of the 'categorical 
imperative', that is, a command about which there is nothing contingent 
or conditional. I 

This will, no doubt, appear at first as a very exalted view of dharma 
or ‘duty’, if we may use that term instead, worthy to evoke our admiration. 

1 Mbh., XVIII.5.62. 
3 ‘Punyasya phalam icchanti punyam necchanti manavah.’ _ 
13 The Prabhakaras might admit ‘the distinction, made above, between good and bad 


kama. But they would not attach any moral value to the former, for, while it may connote 
prudence, it is not altogether free from bondage to inclirfation. 
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. But it is really untenable, because it is based upon unsound psychology. 
It assumes that voluntary activity is possible without any end in view or, 
to put the same in another way, that it forms its own end (svayari- 
frayojanabhüta).* But how can anything be its own consequence? To 
accept such a view, as Sankara observes, changes what is put forward as à 
gospel of duty into a ‘gospel of drudgery’.* For, in that case, devotion 
to duty would mean present toil ; and dereliction of it, future cvil, so that 
whether a person does his duty or leaves it undone, he has only trouble 
as his lot in life. Hence this view of dharma has not come to prevail. 
It was once for all given up in India when Mandana, a contemporary of 


Sankara, enunciated the principle that ‘nothing prompts a man to acts 
of will, but what is a means to some desired end'.* 


DHARMA SUBSERVES MOKSA 


So much about the tri-afga. When we shift our standpoint from 
the system of the three values to that of the four (catur-varga) including 


moksa, we find the conception of dharma undergoing a profound change, 
which makes it Superior to that in either of the above views. It 


continues here to be regarded as an instrumenta] value, as in the first of 
them, but the end which it is taken to serv 


It is rather the purification of one’s character or, as the term used for 
it in Sanskrit means, ‘the cleansin 


ee 8 of one’s mind’ (sattva-suddhi) by 
peng it of all lower or selfish impulses. This cleansing is effected 
aen the performance of the duties for which dharma stands in the 
thon s cde d Vnd that is, without any thought whatsoever of 

2 d us, 1f the former vi A i of 
kāma and thereby rationalizes li Nettie T porii] gbpeguHibn 


e is not the agent’s ‘prosperity E 
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AIDS TO MOKSA—MORALITY AND KNOWLEDGE 


But it may be said that moral purification or the conquest of the 
lower self is too negative in its nature to prompt voluntary activity. So 
it is necessary to add that actually, in this view, self-conquest is only the 
immediate end of dharma, while its final aim is moksa or self-realization.’7 
This is the ultimate value ; and its conception is quite positive, since it 
consists not merely in subjugating the lower self, but also in growing into 
the higher one; it implies also the transcending of the. narrow, grooved 
life and the gaining of a larger, ampler life. This change in the older 
view of dharma or its transvaluation, viz. that it is a means to moksa, is 
already made in the Upanisads.5 But it is not the only means and requires, 
as indicated by our characterization of the final goal, to be supported by a 
knowledge of what the higher or true self is. And it cannot be known 
fully and well, unless it is known in its relation to the rest of reality. This 
knowledge of the self in relation to its environment, social and physical, 
represents philosophic truth. Like the good, then, the true also is here 
conceived as ari instrumental value, both alike being means to moksa.” 
The several systems differ in the place they assign to these two means in 
the scheme of life's discipline. But it will suffice for our purpose to say, 
following Sankara, that a successful pursuit of the good is required as a 
condition indispensable for the pursuit of the true. 

We.-have seen that seeking the good is essentially for the purification 
of character. The search after the true is for removing our ignorance 
(avidya) about the ultimate reality, which is the necessary implication of 
all our efforts to philosophize. But for such ignorance, man’s desire to 
know the nature of reality, which is so natural to him, would be wholly 
unintelligible. ‘This desire, so far as it is theoretical, is satisfied when we 
learn the final truth and are intellectually convinced of it. But intellec- 
tual conviction is not all that is needed for reaching the goal, since the 
actual effects of the ignorance are directly experienced by us in daily life 
and require, if they are to be removed, an equally direct experience of the 
truth about reality. For example, most of us feel the empirical self to 
be the true Self, while the fact, according to many of the systems, is that 
it is not so. But a mere intellectual conviction, which is what is commonly 
meant by philosophic truth, is scarcely of use in dismissing such beliefs. 
A perceptual illusion, for instance, is dispelled only by a perceptual 


17 The ultimate goal is God-realization in theistic doctrines ; but it, too, is to be achieved 
generally speaking, through self-realization. 

18 Br U. 4.22 

1 This does not mean that the good and the true should not be pursued for their own 
sake. What is meant is only that they find their fulfilment in self-realization. 
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experience of the fact underlying the illusion and n S m panna 
knowledge of it. Seeing, as they say, is believing. Pom a Vets 
schools prescribe a proper course of practical discip His to re a E 
this consummation, viz. transforming a mere "uM iet epic 
direct experience. The chief element in it is dhyana "x eria m pa 
learning to steady the mind and, thereafter, constantly = pi fe tier 
truth, of which one has been intellectually convinced, until it c i 


i ir realizes himself and 
in direct experience. It is then that the aspirant realizes hinise 
becomes spiritually free. 


NATURE OF MOKSA . . 

What is the exact nature of this ultimate ideal called moksa? eo 
held by some to be a state of absolute bliss ; and by others, as one mere A 
of absence of all pain and suffering. The distinction depends dpa : 
difference in the conception of the self in the various systems. Bliss or "n 
is intrinsic to it, according to some, and it therefore naturally reveals pr 
when the self is released from bondage. According to others, ncither bliss 


H d r : f " ES nae in 
nor its opposite belongs to the self, and it is therefore without cither 
the condition of moksa when its true 


describing this condition further. 
tion that is sure 


nature is restored to it. Before 
, it is necessary to refer bricfly to an objec 
to occur to the reader at the above characterization of 
moksa in terms of pleasure and absence of pain, viz. that the ideal is 
hedonistic—a view which is now regarded as psychologically quite faulty. 


This is an objection which, on a superficial view, applies to the whole of 
the Indian theory of value ; but whatever the 


i answer to that general objec- 
tion may be, the charge of hedonism does not, in the least, affect the con- 
ception of the ultimate value with which we are now concerned. For the 
Rise for which it stands should be unmixed, and there should be no 
iae from it when it is once attained—conditions which the kind of 
p ser the hedonist has in view does not, and is not meant to, satisfy. 
n eos H ively 
4 act, moksa means absolute or unconditioned bliss (or, alternatively, 
absence of suffering), which js vastly different from the pleasure that 
hedonism holds to be the supreme end of life 

Now P Pt to the consideration of the nature of moksa. Sankara 
nas remarked at attaini ife tieni A 

gore that attaining the goal of life signifies nothing more than 

perfecting the SEAMS. to TOS PRAE ist say, the end here is not external 
to the means, but is only th 


, K 2€ means stabilized, This gives us a cluc as 
regards the kind of life Which a knower 


leads, and enables us thereby to 


2 See commentary on B.G., 11.55. “Sar ; A a 
E dort ET aar e 2 9dGlraiva h T1 TT Amar a äni 
sddhanani laksanüni ca bhavanti tani Ct. comnientary on Mae Ei" ++. yüni yatnasadhy 
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grasp the exact meaning of moksa. We have mentioned two aids to the 
attainment of the goal, pursuing the good and acquiring a knowledge of 
the true self. Corresponding to these, the life of the knower, broadly 
speaking, will be characterized by two features. In the first place, it will 
be entirely free from the tyranny of the egoistic self, and therefore also 
free from the feverish activity for gratifying personal desires, which can 
never be completely gratified. In the second place, it will be marked by 
an unshakable conviction in the unity of all, and consequently by love 
for others—love for them, not as equals but as essentially one with oneself. 
Such love will necessarily prompt the freed man to work for their good, for 
while there is nothing that he wants for himself, he sees them immersed 
in so much ignorance and suffering. No doubt, he was doing unselfish 
work even before he became free; but that was, more or less, the result 
of conscious strife. Now it becomes quite spontaneous. This is in,monistic 
schools. In pluralistic systems also, the same will be the case, the only 
difference being that the enlightened person will help others, prompted by 
pity or compassion rather than love in the above sense. Thus, whether it be 
in monistic or pluralistic schools, the knower, after gaining enlightenment 
and freedom for himself, will strive to spread that enlightenment among 
others and secure for them the same freedom, so far as it lies in his power. 
There is in this regard the magnanimous example of Buddha who, we may 
remark by the way, is only one instance among several that have appeared 
in the spiritual history of India. Hence, though the final aim of life or 
the ultimate value is here stated to be selfrealization, it is really very much 
more, for it also signifies doing one’s utmost to secure universal good. 

We have described the state of moksa from the standpoint of what is 
called jivanmukti or ‘liberation while one is still alive’, for it is sure to 
make a better appeal to the modern mind. This ideal, however, is not 
accepted in all the systems, but only in some like the Advaita, Samkhya- 
Yoga, and Buddhism. The others insist that spiritual freedom will not 
actually«be attained until after physical death. It is known as videha- 
mukti. But even these systems may be said to admit jivanmukti in fact, 
though not in name, for they postulate final release in the case of an 
enlightened person as soon as he leaves his physical body, implying thereby 
that there is nothing more to be done by him for attaining moksa. The 
distinction between the two views reduces itself finally to whether or not 
the discipline prescribed, for the spiritual aspirant should as such (that is, 
under a sense of constraint) continue in the interval between the dawn 
of true knowledge and the moment of physical death. According to those 
who do not accept the ideal of jivanmukti, it should continue, while 
according to the rest, it need not. 
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The question that now remains to ask is whether such an ideal 
can be achieved at all. In one sense, the question is not legitimate, because 
moksa, standing as it does for a progressive attainment, is being realized at 
every stage. But it may be taken to mean whether the process of self- 
realization is an endless one or has a culminating stage ; and if it has such 
a stage, whether it is attainable. All the Indian systems, including the 
non-Vedic ones, are of opinion that this process is directed to a definite 
goal, and that that goal can assuredly be achieved. According to them, the 
evil of sarsára or bondage carries with it the seeds 
and it is sooner or later bound to be superseded by the good. In other 
words, none of the Indian schools is finally pessimistic, and the present-day 
criticism that they are ‘gospels of woe’ is entirely wrong. We have more 
than one interesting indication in the Sanskrit language of this faith of 


of its own destruction, 


> as noticed by Max Müller long ago, means not only ‘the 
real’ but also ‘the good’. 


not only ‘what will happ 
implying that the best is 
Besides the ultimate Érealization, we have referred to truth 
e. goodness. But the 1 including beauty, 
which are now grouped tiini values’. 
Aesthetic value, fei Ad A 


654 


BIBLIOGRAPHY AND INDEX 


vee 


BIBLIOGRAPHY 


s GENERAL 

AIYANGAR, T. R. SRINIVASA, AND MURTI, G. SRINIVASA, Saiva and Sakta Upanisads. 
Translation. The Adyar Library, Madras 

. Ten Major Upanisads. Translation. The Adyar Library, Madras 

. Vaisnava Upanisads. Translation, ‘The Adyar Library, Madras 

» Yoga Upanisads. Translation. The Adyar Library, Madras 

Atyancar, T. R. Srinivasa, AND SASTRI, S. SUBRAHMANYA, Sümünya Vedanta 
Upanisads. Translation. The Adyar Library, Madras E 

Barua, B. M. A History of Pre-Buddhistic Indian Philosophy. | Calcutta 
University 

BELVALKAR, S. K., Four Unpublished Upanishads. Text and translation. Poona 

BHANDARKAR, R. G., Vaisnavism, Saivism, and Minor Religious Systems. Strass- 
burg, Germany 

BHATTACHARYA, ASUTOSH, SASTRI, Studies in Post-Sankara Dialectics. Calcutta 
University 

BHATTACHARYA, Satis CuaNpRA, Hindu Philosophy. Calcutta 

Brauma, Nanini Kaxra, The Philosophy of Hindu Sadhana. Kegan Paul, 
London 

CARPENTER, J. E., Theism in Mediaeval India. Constable & Co. Ltd., London 

CHATTERJEE, S. C., AND Darra, D. M., An Introduction to Indian Philosophy. 
Calcutta. University 

Cower, E. B, anb GoucHn, A. E, Sarva-darsana-sangraha of. Madhavàcarya. 
Translation. Kegan Paul, London 

DASGUPTA, SuRENDRANATH, <l History of Indian Philosophy (4 Vols). Cambridge 
University Press 

Darra, D. M., The Six Ways of Knowing. London 

FARQUHAR, J. N., An Outline of the Religious Literature of India. Oxford 

Gutnon, Rint, Introduction to the Study of Hindu Doctrines. Translated by 
Marco Pallis. London 

Hastines, James, Encyclopaedia of Religion and Ethics (13 Vols). New York 

Hirryanna, M., Outlines of Indian Philosophy. George Allen & Unwin, London 

Horxixs, E. W., The Ethics of India. Yale University Press 

Hume, R. E, The Thirteen Principal Upanishads. Oxford University Press 

Kerrn, A. B., The Religion and Philosophy of the Veda and Upanishads (2 Vols.). 
Harvard Oriental Series, Cambridge (Mass.) 

Macnicor, NicoL, Indian Theism. Oxford University Pyess 

MAITRA, SUSHIL Kumar, The Ethics of the Hindus. Calcutta University 

Max MÜLLER, F., The Six Systems of Indian Philosophy. London 

RADHAKRISHNAN, S., Indian Philosophy (2 Vols). George Allen & Unwin, London 

657 


THE CULTURAL HERITAGE OF INDIA 


RADHAKRISHNAN, S. (Ed), History of Philosophy: Eastern and Western (Vol. I). 
Sponsored by the Ministry of Education, Government of India Absit 

Rau, C. V. SaNKARA, Glossary of Philosophical Terms (Sanskrit-English). 

i Tirupati . . . i 

SEAL, e eesti, The Positive Sciences of the Ancient Hindus. Longmans, 
London 

Sınma, J. N., Indian Psychology: Perception. ‘Kegan Paul, London Tm 

VIVEKANANDA, Swami, The Complete Works of Swami Vivekananda ( ) 
Advaita Ashrama, Calcutta 


Zimmer, HENRICH, Philosophies of India. Edited by Joseph Campbell. Rout- 
ledge & Kegan Paul Ltd., London 


SAMKHYA 
BALLANTYNE, J. R., Samkhya-Sütras of Kapila. Translated with extracts from 
Vijüana Bhiksu’s commentary. Asiatic Society, Calcutta 


» Lectures on Sámkhya Philosophy. With text and translation of Tattva- 
samasa and Tattvasamasa-sütravrtti (Sar khyakramadipika). Calcutta - 
Banerji, SATISH CHANDRA, Samkhya Philosophy (Samkhya-karika with Gauda 


pada’s scholia and Narayana's gloss). Text and translation. Calcutta í 
CoresRooke, H. T., AND Witson, H. H., Samkhya-kürika (with the bhasya o 

Gaudapada). Text and translation. Bombay 
GARBE, R., Die Samkhya Philosophie. 


Translated by R. D. Vadekar. Poona 
» Samkhya-Sütras of Kapila (with Aniruddha’s commentary). ‘Text and 
translation. Calcutta 


Vácaspati Misra), 
Keirn, A. B., The Samk 
MAZUMDAR, A. K., The 


tion of Personality. Calcutta University 
SASTRI, GOVINDA Dev p f » 


A, Sarhkhya-tattva-pradipa, Translated in The Pandit. 
Banaras 
SASTRI, SURYANARAYANA, S, S. The Sürhkhya-harikg of I$varakrsna. Text and 
translation. Madras University * 
a The Samkhya-karika (with Matharavrtti). Studied in the light of its 
mese version and translated into English from the French translation 
Madras 
SINHA, NANDALAL Sam 


» Sar khya-pravacana-siitram, T, : d 
Books of the Hindus, Allahabad “xt and translation. Sacre 


e YOGA 

AUROBINDO, SRI, Bases “Of Yoga. Arya Publishing House, Calcutta 
—— The Synthesis of Yoga. Arya Publishing House 

Coster, G., Yoga and Western : 


A Calcutta 
Er Oxford University Press 


BIBLIOGRAPHY 


Das, BHAGAVAN, The Concordance Dictionary to the Yoga-Sütra and Bhasya. 
Indian Bookshop, Banaras 

DASGUPTA, SURENDRANATH, The Study of Patanjali. Calcutta University 

, Yoga as Philosophy and Religion. Kegan Paul, London 

, Yoga Philosophy in Relation to Other Systems of Indian Thought. 
Calcutta University 

JHA, GANGANATH, Yogadarsana (with the sütras of Patanjali and the bhasya of 
Vyasa with notes from Vacaspati’s Tattva-vaisáradi, Vijnana Bhiksu's Yoga- 
vürllika, and Bhoja's Rajamartanda). Text and translation. Bombay 

: Yogasüra-sangraha of Vijüana Bhiksu. Text and translation. Bombay 

MITRA, RaJENDRALALA, The Yoga Aphorisms of Patafijali (with the commentary 
of Bhoja). Text and translation. Calcutta 

Rama Prasapa, Yoga-Sütras of Pataíjali (with Vyasa-bhasya). Text and trans- 
lation. Sacred Books of the Hindus, Allahabad. 

Vasu, SRISCHANDRA, Hathayoga-pradipika. Text and translation. Panini Office, 
Allahabad : 

, Gheranda Samhita. Text and translation. Panini Office, Allahabad 

, Siva Samhita. Text and translation. Panini Office, Allahabad 

VIVEKANANDA, SWAMI, Raja-yoga (with the sütras of Patanjali). Text with 
translation and explanation. Advaita Ashrama, Calcutta 

Woops, JAMES HAUGHTON, The Yoga-system of Patañjali (with the commentary 
of Vyāsa and the explanation of Vacaspati Misra). Translation. Harvard 
Oriental Series, Cambridge (Mass.) 

, Yoga-Sütra of Patanjali (with Maniprabha). Translated in Journal of 

the American Oriental Society 


NYAYA-VAISESIKA 
ArHALYE, Y. V. AND BODAS, M. R. Tarkasangraha (with Dipika and Nyaya- 
bodhini) Text and translation with notes. Bombay Sanskrit Series 
BALLANTYNE, J. R, Nyaya System of Philosophy (with the Ontology of Vedanta). 


London 
5 Bhasa-pariccheda (with Siddhanta-muktavali). ‘Text and translation. 
Calcutta 
CHATTERJEE, SATISH CuawpRA, The Nyaya Theory of Knowledge. Calcutta 
University i 


Indian Press, Allahabad 


CHATTERJI, J. C. The Hindu Realism. 
£ Udayana (with the commentary of 


CowrLL, E. B. Nyàya-kusumüfijali o 
Haridāsa). Text and translation. Calcutta 

Fanpecon, BAREND, The Vaisesika System. Described with the help of the 
oldest texts. Amsterdam 

Gouan, A. E., Vaisesika-Siitras of Kanada (with comments from Sankara Misra's 
Upaskara and Jayanarayana’s Vivrti). Text and translation. Banaras 

Gurumurtt, D., Saptapadarthi of Sivaditya. Translation. The Adyar Library, 


Madras 
659 


THE CULTURAL HERITAGE OF nal i —-— 
Incas, D. H. H., Materials for the Study of Navya-Nyaya Logic. 
pa iea ridge (Mass. i 
ae Ge ies — and Varttika). 
Indian Thought. Allahabad 
» The Nyaya Philosophy of Gautama 
» Larhka-bhasa of Kesava Misra. 


Translated in 


tholal Leciures). Allahabad 

‘Translation. Poona E 
7 of Sridhar Trans- 

| i "vüya-k Ii of Sridhara). 
rt ha- "ma-sangraha (with the Nyaya-kanda 

, Padartha dharma sang à ( 

lated in The Pandit. Banaras . 

Kerra, A, B., Indian Logic and Atomism. Oxford 

E nfi D., £ 


MADHAVANANDA, Swani, Bhügi-pariccheda (with Siddhānta-mukt 
and translation. Advaita Ashrama, Calcutta 

Misura, Umesu, Conception of 
Allahabad 

Ravi Tirrna, Swami, Nyāya-k 
Adyar Library, Madras 

SASTRI, E KUPPUSWAMY, 


üvali). Text 


vava- Waigesika): 
Matter (according to Nváya-Vaisesika) 


düiali of ücürva. Translation. The 
usumanjali of Udayanacarya. Vranslati 


A Primer of Indian Logic. Text and translation of 

Tarkasahgraha. Madras p. T 

SINHA, NANDALAL, Vaišeşika-Sūtras of Kanada (with Viorti and notes nice 

Candrakanta's commentary. Text and translation. Panini € i 
Allahabad 


ME , Z ž I y shinese 

Ur, H., The Vaisesika Philosophy (according to Dasapadartha-sastra). Chi 
text with translation. London 

VIDYABIIUSHANA, S. C, The Ny 


Panini Office, Allahabad 


» A History of Indian Logic. € 


= T s T T ation. 
aüyeSütras of Gotama. "Tesi and translat 


Aalcutta University 


PCRVA-MIMAxISA 


EDGERTON, F., Mimansa-nyaya-prakasa or 


Oxford Universi ty Press 


Goxnate, D, Ma Arthasangraha of Laugüksi Bhaskara, 
Poona 


N ` ation. 
Apadevt. Text and translatio 


Text and translation. 
Jua, GANGANATH, The Piva: 


Panini Office, Allahab 
" Pūrva-Mīmāmsā i 

» Prübhakara Sch 
———, Sabara-bhasya, 
~ Sloka-varttika 
lation. Allahabad 
Kerrn, A. B., The 
MADHAVANANDA, 


Mīmāiisā-Sülras of Jaimini. Text and translation. 
ad 

n its Sources, 
ool of Pitrva-Mz, Allahabad 
Translation, 


Oriental Institute, B 
(with extracts from Kasika and Ny, 


Banaras 
mamsa, 


aroda 
ayaratnakara). Trans- 
Karma 
Swan, 
Ramakrishna M sion 
Raya, C. Kunnan 
translation, 
SASTRI, Pasnup 


Mimarsi. 

Mimürisa-pq 
Sarada Pith; 
» AND SASTRI, S, S. SURYANARAY AN 


A : ^ Manameyodaya. Text and 
Ihe Adyar Library, Madras 
ATINATH, Introduction fo the Pù 


tiva-Mimüinsa, 
660 


Oxford University Press 
ribhasa, 


Translated and annotated. 
t, Belur Math 


Calcutta 


BIBLIOGRAPHY 
MATERIALISTS, SCEPTICS, AND AGNOSTICS 
SASTRI. DakSHINARANJAN, A Short History of Indian Materialism. Calcutta 
. Cüivüka-sasti.. The Book Company, Calcutta 


ADVAITA 
-Bausantyan, J. Ro Vedautasara of Sadànanda. Text and translation. Allahabad 
BrrvatkaR, S. Ke AND Rasane, R. D., The Creative Period. Poona 
Cuarreryt, Mout MOHAN, Atnünütmaviveka and ZItmabodha of Sankaracarya. 

Translation. Bombay ý 
Cowra, E. B. Tatteamuktavali of (Gauda) Pürninanda. Translated in 

Journal of the Royal Asiatic Society 

. Hastümalaka of Sankaracarya. Translated in The Indian Antiquary. 


Bombay 
Das, R. V, The Essentials of Advaita (Naiskarmyasiddhi). Translation. 


Calcutta 

Das, S. K., 4 Study of the Vedanta. Calcutta University 

Drussen, PauL, Outlines of the Vedanta System of Philosophy according to 
Sankara. Translated by J. H. Woods and C. B. Runkle. New York 

. The Philosophy of the Upanisads. Translated by Rev. A. S. Geden. 


Edinburgh 
= The System of the Vedanta. Translated by C. Johnston. Chicago 
Dnorr, N., Paficadast of Vidyaranya. Translation. Calcutta 
Divaxjr, P. C. Siddhantabindu. Translated with the commentary of Puru- 
sottama. Baroda : 
Durr, N. K, Vedanta: Its Place as a System of Metaphysics. Calcutta 


University 
Dvivrpr, M. N, Vakyasi.dha. Translation. Bombay 
Guarr, V. S, The Vedarta. Poona 
GoucH, A. E. Advaitanakaranda of Liksmidhara Kavi. Translated in The 
Pandit. Banaras 
JAGADANANDA, SWAMI, U padesasahasri et Sankarücarya. Text and translation. 
Ramakrishna Math, Madras 
Jua, GANGANATH, Advaitasiddhi of Madhusüdana Sarasvati. Translated in 
Indian Thought. Allahabad 
-— 1 Kliandana-khanda-khadya. Translated in Indian Thought. Allahabad 
MADHAVANANDA, SWAMI, Brhadaranyaka Upanisad. Text with translation of 
Sankara's commentary. Advaita Ashrama, Calcutta 
, Vedantaparibhasa. Text and translation. Advaita Ashrama, Calcutta 
, Vivekaciidamaui. Text and translation. Advaita Ashrama, Calcutta 
Manapevan, T. M. P. Gaudapada: A Study in Early Advaita. Madras 


University 
, The Philosophy of Advaila (according to Bhàrati Tirtha Vidvaranva). 


Madras 
Max MÜLLER, F., Three Lectures on Vedanta Philosophy. London 


661 


THE CULTURAL HERITAGE OF INDIA 


Moni, P. M. Siddhantabindu of Madhusüdana Sarasvati. 
Bhavnagar 


sanhar "alcuttz liversiLy. 
Muxnaryr, NALINIMOHAN, SASTRI, A Study of Sankara. Calcutta Ui y 
NIKHILANANDA, Swami, Atmabodha 


- Text and translation. Ramakrishna Math, 
Madras 


Translation. 


—— Drg-drsya-viveka. Text and translation. 


Ramakrishna Ashrama, Mysore 
ada's Karika l'ext wi anslation 

» Mandükyopanisad (with Gaudapada's Karika). Text with tran 

of Sankara’s commentary. Ramakrishna Ashrama, Mysore 


i yal shrama 
Vedantasra of Sadananda. Text and translation. Advaita Ashr , 
xam 

Calcutta 


à slati aita 
L Astavakra Sarmihità. Text and translation. Adva 


RaNapE, R. D, 4 Constructive Survey of the Upanishadic Philosophy. Poona 
Roy CHAUDHURY ANIL Kumar, The Doctrine of Maya. Calcutta 

SARKAR, M. N., The System of Vedantic Thought and Culture. Calcutta 
SASTRI, Ik 


aya. Luzac & Co., London 7 
] jai i iversity 
SASTRI, KoxiLEswar, An Introduction to Advaita Philosophy. Calcutta Unive 


Calcutta University 


» ANI ; R. SRINIVASA, Jivanmuhtiviveka. 
Translation, The Adyar Library, Madras 
Sastri, S. S. SURYANARAYANA, Siddhanta-lesa-sargraha, Translation. Madras 
University 


———, Vedantaparibhasa, 


——, Vivarana-prameya-sangraha, 
SASTRI, S, S. SURYANARAYANA, AND Raya 
and translation, 


Text and translation. The Adyar Library, Madras 


ation, Madras University 


» Bhümati (Catuhsütrt). Text 
The Adyar Library, Madras 

SASTRI, S S. SURYANARAYANA, AND MAHADEVAN, T. M. P., Bhedadhikkāra. A free 
translation under the title 4 Critique of Difference. Madras University 

SASTRI, VIDHUSEKHARA The Agama-Sastra of Gaudapāda. "Translated. and 
annotated, Calcutta l 

HARMA, H. D, Brahma-Siitra (Catuhsiitrz) With text and translation of 
Sanikara’s commentary Oona 

SHARVANaN: 


Physics of the U 4nisads. Calcutta 
quum. p Prebodhacandrodaya and Atmabodha. T cuis Bombay 
HIBAUT, G., The p, edanta-Siitra (2 Vols.), Translation of Sankara’s commentary, 
Sacred Books of the East, Oxford 
TYAGISANANDA, Swann, Svetasvatarg Ubpani. i i 
Ramakrishna Math, Madras d aia pod ai tore 
Venis, A., Pañcapādikā of Padmapada, T ; 
> Fedanta-sidq Ei Umen 


ü it. anaras 
hanta-muktavalz he Pandit. B 


Translated in The 


i 9f Prakagy 
Pandit. Banaras nanda, 


662 


BIBLIOGRAPHY 


VENKATARAMAN, S., Select Works of Sri Sankara. Text and translation. 
Madras 

VIMUKTANANDA, Swami, Aparoksanubhiiti. Text and translation. Advaita 
Ashrama, Calcutta 

VIRESWARANANDA, Swami, Brahmasiitras. Text and translation with notes. 
Advaita Ashrama, Calcutta 


VISISTADVAITA 

ADIDEVANANDA, SWAMI, Yatindra-mata-dipika. Text and translation. Rama- 
krishna Math, Madras 

Jounson, J. J., Fedanta-tattvasüra of Ramanuja. Translated in The Pandit. 
Banaras 

KrisHNaMACHARYA, V., Vedānta-kārikāvalī of Venkatücarya. Text and trans- 
lation. The Adyar Library, Madras 

Kumarappa, B, The Hindu Conception of the Deity as culminating in 
Rümünuja. London 

PauL, Manomatua Natu, The Vedanta Tattvatraya of Pillai Lokacarya. Trans- 
lation. Panini Office, Allahabad 

RAMANUJAGCHARI, R., AND SRINIVASACHARYA, K., Nitimala. Text with introduc- 
tion and notes. Annamalai University 

RAMANUJACHARI, V. K., The Three Tattvas of $$? Ramünuja. Translation. 
Kumbakonam 

, The Vedanta-Siitra. Translation of Ramanuja’s commentary. Kumba- 

konam 

Rancacuarya, M., AND Aryancar, M. B. VanapanaJA, The Vedanta-Sütra. Trans- 
lation of Ramanuja’s commentary. Madras à 

SRINIVASACHARI, P. N., The Philosophy of Visistadvaita. The Adyar Library, 
Madras 

Tumaur, G. The Vedānta-Sūtra. Translation of Ramanuja’s commentary. 


Sacred Books of the East, Oxford 
VanapacHanr, K. C., Ramanuja’s Theory of Knowledge. Tirupati 


DVAITA 
MAITRA, SusuiL Kumar, Madhva Logic. Calcutta University 
RAGHAVENDRACHAR, H. N., Conception of Svatantra. Mysore University 
, Dvaita Philosophy and Its Place in the Vedanta. Mysore University 
Rao, P. Nacaraya, Vadavalt of Jaya Tirtha. Text and translation. The Adyar 


Library, Madras 
Rau, S. Sussa, Pirnaprajna-darsana (Vedanta-Sütra with the commentary of 


$ri Madhvacarya). Translation. Madras 


` BHEDABHEDA AND SUDDHADVAITA 
CnuaupHunr Mrs. Roma, Doctrine. of Nimbarka and His Followers. Asiatic 


Society, Calcutta 
663 


THE CULTURAL HERITAGE OF INDIA 


Ji Frka "eda ta- 
Cuaupnuri, Mrs. Roma, lVedanta-parijata-saurabha of Nimbarka rapide nd a 
zi Śrīnivāsz 'ext 2 anslation. Asiatic Society, Calcutta 
kaustubha of Srinivasa. Text and trans 1 oe 
MAJUMDAR, SRIDHAR, The Vedanta Philosophy on the Basis of the Commentar) 
by Nimbarkacarya. Bankipur 
PAREKH, MaxiraL C., $17 Vallabhacarya: 
Rajkot . mcdia 
5 cu P. N., The Philosophy of Bhedabheda. The Adyar Library, 
Madras 


Life, Teachings, and Movement. 


ACINTYA-BHEDABHEDA 
De, S. K, Early History of the Vaisnava Faith 


and Movement in Bengal. 
Calcutta 


Goswami, DBHAKTI-SIDDHANTA SARASWATI, 
Galcutta 


— ——, Vedtsta: Its Morphology and Ontology. Gaudiya Math, Calcutta 

MUKERJEE, PRABHAT, Mediaeval Vaisnavism in Orissa. Calcutta ' 

SEN, DINESH CHANDRA, Chaitanya and His Age. Calcutta University ' 

Vasu, SRISCHANDRA, The Vedanta-Siitra of Dadarayana with the viae ie 
of Baladeva (including Baladeva's Prameya-ratnüvali). Translation. Pani 
Office, Allahabad * $ 


Relative Worlds. Gaudiya Math, 


BHAGAVATA AND P. 
Durr, M. N, Bhagavata Purana, 
Rau, S. SUBBA, Bhügavata P 
SCHRADER, F, O., Introduct 


The Adyar Library, M 


ASCARATRA 
Translation. À 
Translation. 
ion to Pañcarātra an 
adras 


Calcutta 
Tirupati "TT 
d the Ahirbudhnya Samhita. 


wana. 


ARNOLD, Epw IN, The Song Celestial Allahabad 
AUROBINDO, SRI Essays on the Gita (2 Vols). Arya Publishing House. Calcutta 
NIKHILANANDA, Swami, i 


The Bhagavad-Gita. Translation. New York 
PRABHAVANANDA, Swan 


L AND ISHERWoop, CHRISTOPHER, Gita. Translation. 
Hollywood 
RADHAKRISHNAN, S:, Bhagavad-Gita. Translation, 
London 


George Allen & Unwin, 
Sarma, D, S, Th 


e Bhagavad-Gita. 
SASTRI, A, Man. 


Text and translation with notes. Madras 


ADEVA, The Bhagavad-Gità. Translation of Saükara's com- 
mentary. Madras 
SUBEDAR, Manu, Gua Explained py Dnyaneshwar Maharaj. Translation. 
Bombay 


SWARUPANANDA, Swann, Srimad-Bhagavaa-G 
Ashrama Calcutta 


TELANG, K. T., Bha 
Sacred Books o 


wa. Text and translation. Advaita 


Savad-Gita (with Sanatsujatiya and Anugita). Translation. 
f the East, Oxford 1 


664 


BIBLIOGRAPHY 


VIRESWARANANDA, Swami, Bhagavad-Gita. Text with gloss of Sridhara. Trans- 
lation. Ramakrishna Math, Madras 


SAIVISM 

BARNETT, L. D., Paramürthasüra of Abhinavagupta (with Yogaraja's commentary). 
Translated in Journal of the Royal Asiatic Society 

Cuarreryt, J. C, Kashmir Satvism. Srinagar 

Ivencar, P. T. Srinivasa, Sivasiilravimarsini. Translated in Indian Thought. 
Allahabad 

LIEDECKER, K. F., Pratyabhijüührdaya. Translation with notes. The Adyar 
Library, Madras 

Paxprv, KawricHANDRA, Abhinavagupta, Banaras 

Prat, Nautaswami, Studies in Saiva Siddhanta, Madras 

Rao, C. Havavapaxa, The Srtkara Bhasya (a Virasaiva commentary on the 
l'edinta-Süira in 2 Vols). Text and translation. Bangalore 

Sasrri, S. S, SURYANARAYANA, Sivüdvaita-nirnaya of Appaya Diksita. With 
intreduction, translation, and notes. Madras 


YOGAVASISTHA 
Aivar, K. Narayanaswant, Laghu-Yogavasistha. Translation. Madras 
Arrrya, B. L., The Philosophy of the. Yogavasistha, ‘The Adyar Library, 
Madras 
, Yogavüsistha and Its Philosophy. Indian Bookshop, Banaras 
Das, Buacavan, Mystic Experiences or Tales of Yoga and Vedanta from 
Yogavasistha. Indian Bookshop, Banaras 
MITRA, ViuagiLALA, The Yogavasistha-Maharamüyana of Valmiki (4 Vols.) 
Translation. Calcutta 


TANTRA 
AVALON, ARTHUR (Sir John Woodroffe), The Great Liberation (Mahünirvana 
Tantra). Text and ‘Translation. Ganesh & Co. Ltd., Madras 
, The Principles of Tantra (2 Vols). London 
, The Serpent Power (Sut-cakra-nirupana and Padukaparicaka) Ganesh 
& Co. Ltd., Madras 
— — —, Shakti and Shakta. Ganesh & Co. Ltd., Madras 
, Varnamala (Garland of Letters). Studies in the Mantrasastva. Ganesh 
& Co. Ltd., Madras 
——, The World as Power (6 Vols). Ganesh & Co. Ltd., Madras 
Baccm, P. C., Studies in Tantras (Part I). Calcutta University 
CHAKRAVARTI, P. C., Sakti in Indian Literature. Calcutta 
Das, SUDHENDUKUMAR, Sakti or Divine Power. Calcutta University 
Juavery, M. B, Comparative and Critical Study of Mantrasastra. Sarabhai 
Manilal Nawal, Ahmedabad : 
Payne, E. A., The Saktas of Bengal. Oxford University Press 
665 


THE CULTURAL HERITAGE OF INDIA 
POPULAR PHILOSOPHY 
Basu, MANINDRAMOHAN, Post-Caitanya Sahajiyü Cult of Bengal. Calcutta 
University 
Bose, ATINDRANATH, Crossroads of Science and Philosophy. Calcutta 
Briccs, G. W., Gorakhnath and the Kanphata Yogis. Calcutta 
DASGUPTA, SasiBHUSAN, Obscure Religious Cults. Calcutta University 
Hoorzn, J. S. M., Hymns of the Alvars. London 
Keay, F. E, Kabir and His Followers. Calcutta 
Kincspury, F., AND PuiLiPs, G. E., Hymns of the Tamil Saivite Saints. London 
MacuicoL, N., Psalms of Maratha Saints. London 
Ranave, R. D., Mysticism in Maharashtra. Poona 
SEN, Ksurtmmonan, Mediaeval Mysticism of India. Calcutta 
Sivcu, Monan, Gorakhnath and Mediaeval ‘Hindu Mysticism. Lahore 
Tacore, RABINDRANATH, One Hundred Poems of Kabir. Macmillan & Co. 
London 


» The Philosophy of Our People. "/isvabharati, Santiniketan 


INDEX 


260, 264 

241, 272, 274, 328, 498; defined, 
2 perception of, 555-59 

Abhayadeva, 182 

Abheda, 190, 206-7, 314-15, 362 

Abhidhà, 18 

Abhidhamma, 10 

Abhidhamma Pitaka, 10, 618 

Abhidharma-kosa, 10, 13, 518n. 

rmi sstem, its dharmas, 38 

24; five, 521 

Abhimanins (or Abhimüni-devatüs), 324-29 

Abhinivesa, 61 , 604 

Abhipraya-prakasika (sce Citsukha) 

Abhyüsa, 63, 89n., 309 

Abhyudaya, 649 

Absolute (see Brahman), 207, 251-32, 249, 279, 
301-5, 309, 311, 433; an all-inclusive 
reality, 304; defined by aesthetic philos- 
ophy, 308; identity with the, 291; its 
realization a possibility, 312; in relation 
to individual self, 237-40; state (see para- 
mürthika dasa), 206; —supcerconscious 
experience of, 289, 396 

A Buddhist Manual of Psychological Ethics 

. _ (see Rhys Davids, C. A. F.) 

Acarya Sundara Pandya, 347n. 

Acetana, 7, 829, 496-97; -parindma, 362; 
two aspects of, 328 

Acintya-bhedabheda, 366-83; basis of its argu- 
ments, 383; on Brahman and His Saktis, 
380-81; on Brahman or Sri Krsna, 366-73; 
on cause of the soul's bondage, 375; on 
Jiva or Jivatman, 373-77; place of bhakti 
in, 376; its relation to advaita tativa, 
381-83; relation to Vivartavada, 379; on 
two aspects of Maya, 378; on universe or 
creation, 377-79 

Acit (sce matter), 202, 206, 208-9, 302-3, 309 

A Constructive Survey of Upanishadic Phi- 
losophy (see Ranade) 

Acosmism (see Ajātavāda) 

Action, springs of, 604-7 

Acyutapreksa, 313 = . 

Adhüra, 272, 301, 305, 308; -a@dheya relation, 
308; -Sakti, 367, 375; -tva, 272, 901, 

Adharma, 159, 164, 400, 473-74, 513 

Adhiküra, 251-52, 278, 622; doctrine of, 252- 
53, 415 

Adhikarana, 190, 196-97, 201, 203, 209 

Adhimokkha, 517 

Adhisthana, 242, 275 ay E 

Adhyüsa, contrasted with  Sünyavada and 
jdentity-in-difference, 481-82, 485; its 
nature, cause, and effect, 241-42, 262-63; 
its relation to spiritual detachment, 245; 
two kinds of, 246-47 

Aditi, 624 

Adityas, 585n., 624 


āda, 
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Adler, 581 

Adrsta, 111, 176-77, 238, 499-501, 605 

Advaita (or Advaitism), 37, 44, 193-97, 200-5, 
209, 219-36, 247-48, 268-70, 272, 277; on 


anupalabdhi, 558; applied to Saükara's 
Vedanta, 326; central notion of, 245; its 


conceptior f self and liberation, 206, 
249-51, 279; different problems of, 262- 
and discipline of jnana, 254; its dis 
tinctive features, 279-80; distinguished 
from other systems, 192; an integral part 
of Hinduism, 253-54; its later epistemo- 
logical development, 264; its merit, 252; 
on physical world, 494; post-Sankara, 255- 
80; its relation to aesthetics, ethics, 
metaphysics, and mysticism, 234-36; its 
relation to practical idealism, 250-51; 
its religion, 250; on self-evident character 
of knowledge, 560; its spiritual signifi- 
cance, 245-54; of the Sruti, 326; its 
theory of knowledge, 550; three post- 
Sankara schools of, 257-58; its- toleration 
and respect for individual: differences, 
251-53, 980; treatment of Brahman in, 
930-94; treatment of God in, 230-34; 
treatment of witness in, 230-34; two wings 
of, 192; universal outlook of, 250; on 
upamana, 557 
Advaita-brahmasiddhi (see Sadananda) 
Advaita-ratna-raksana (sce Madhusüdana) 
Advaitasiddhi (sce Madhusüdana) k 
Advaitins, 198, 258-60, 263, 265, 270, 277-78; 
on bheda, 206; on consciousness, 130; of 
fourteenth century, 274-76; on illusion, 
561; later, 255, 263, 277; on non-existence, 
558-59; on perception of self, .553; on 
positivity of avidya, 263; on potential 
omniscience of every man, 552; sense in 
which world appearance is false to, 265; 
of tenth and eleventh centuries, 270; their 
relation to traditional worship, 254 
Aesthete, Lord, 462 
sthetics, 234-36, 301, 308 
Afflatus, divine (avesa;, 286 
Agamas, 11, 191, 318-19, 321-22, 324, 437, 502, 
519, 518 
a, 392n., 394n. 
5, 624 
Agnihotra, 160, 353 
Agnistoma, 159 7 
Agnostics, 168-83, 481, 485-86; their original 
sūtra works lost, 168 
Agrahana, 256-57 
‘Aham Brahmdasmi’, 188, 262 
Ahankara, 15, 43, 54-55, 57. 67, 69-70, 213, 
239, 254, 264, 310, 316, 327, 388, 429, 472, 
SU 551; function of, 509; three kinds of, 
512 : 
Ahinsa, 49, 81, 86, 293 
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Ahirbudhnya Samhita, 13, 583n. 
Ahriman, 287 
Ahura-Mazda, 623 
ikabhavika' doctrine, 260 
Aikyavada-Saiva, 387 
i. , 371, 521, 523-24 
Ailareya Aranyaka, Vil . 
Aitareya Upanisad, 585n.; names of manas in, 
508 
Ailihya, 559 " 
Ajapa, -hamsa-vidyà, 80n.; -japa, 80 
Ajatasatru, 584 
Ajatavada, 453 AE T 
Ajita Kesakambala (Kesakambalin), 34, 179 
Ajivaka, 34, 619n. 
Ajnüna, 195-96, 206-7, 241, 266-67, 
. 928; according to Vacaspati, 266 
Akankheyya-Sutta, 82n. 
. Ahünksü, 108, 556 
Akasa, 36, 197, 478, 495, 497, 500, 502, 569, 
571, 574 
Akhandakara-vriti, 196 
Akhandananda, his T'attvadtpana, 262 
Akhyati, 47, 133, 259n., 268, 397n.; Prabha- 
kara theory of, 273, 560, 596 
Akincanadüsa, 463 
Akriyavada, 34 
Aksapáüda (sce Gautama), 17, 33, 92, 569, 564, 
568-69, 575-76; his presupposition of 
VaiSesika categories, 93 
Aksara, 206, 256, 282, 414, 541; 
351-52 
Alahküra, 18, 609 
Alankara-kaustublia, 966n. 
Alaukika, 329; -darsana, 319; -k 
Alayavijiüna, 494, 552, G04 
Alexander, S., 486 
Allah, 464 
All-doership (see sarvakariztua 
Alvars, 6, 8, 40, 300 ) 
K Sings, 301 
malananda, 279; on ajñā "aH = 
kalpataru, 266, dmn. ES Eté 
Amcrica, 215; basis of her 
Amria-bindüpanisad, 81n. 
Amrta-nado panisad,, 81n. 
Anaiküntika (sce hietvübhüsa) 
Analogy (sec upamana), 515; false, 556 
Ananda (see Brahman), 68, 240, 249, 256, 259 
317 90728, 920-32; -maya, 207, 397, 330: 


273-16, 


conception of, 


hyüti, 596 


; authoritativencss of their 


philosophy, 216 


a aa 274; his definition of falsity 

moi is Nyüya-dipavali, 269; his Nyüya- 
-— $59 ae fon Sesh his Pramana-mila, 
Ananda Giri 


(or Anandajüana), 2 


58, - 
z 274-75; hís Vedanta-tarka-saneraha e 
Anandapürna, 255, 969, 970 © C16 


Ananda Tirtha (sec Madhva), 187.93 
188 300. 202-4, 208-10: identity of Jiva and 

Anatman. (sec non-self) 

Anavastha, 560 

An Epitome of Jainism 
Ghosh), 58n. 

Anga(s), 298; of yoga, 49-59 


195-96, 


(sec Nahar amd 


Anguttara-nik 
Animan, 471, 
Aniruddha, 13 


8 i 970: 979: 

Anirvacentya, 241, 243, 269, 270; 279; 
Maya a f A 

Anirvacan 247, 259, 260n., 208, | 
27 f 

Aunaniy 

Antalikarana (see mind), 43, 46, 55, | 
202, 260, 264, 275, 507, 5 18, : l 
Advaita view of, -pariņäma, ; 


plurality of, 261, 265; -Suddhi, 316; vrtti, 
196 
Antaryamin, 193, 303 
Authropomorphism, 311 
Anti-Vedic doctrines, 181 
Anu, 206, 511 r 
Anubhava, 319; four kinds of, 514 
Anubhüsya (sce Vallabha) vohis 
Anumana (scc inference), anaya-vyatiror , 
143; kevalanvayi-, 143; mahavidya-, =! 
Anupada-Sulta, 71 
Anupalabdii, 158, 321, 558-59 
Anuvyavasaya, condition of, 101 
Anuvaya-vyalircli, 555 
Anviksikt, 17, 178, 
Anxicty, -hystcria, 
Anyathagraha(ua), 
Anyatha-khyati, 154, 259n., 
Anyatha-khyati-vada (sce Gangesa) 
Apadeva, 159, 162, 539 
Apana, 587 x 
Aparigraha, 49, 86; in Buddhism, 86N- 
Aparokya, 959, 264, 486 
Apastamba, 151 of 
Apauruseya, 152, 155, $17, 322; language 
the Creator, $19; Sruti, 319 
Apavarga, 48, 539 is 
Appaya Diksita, 8, 267, 277, 399n.; au 
Siddhantalesa-sanigraha, 266, 277; _ i 
Sivarkamani-dipika, 277; his Vedan 
kalpataru-parimala, 260-67 
Appearances, 190, 433 
Apperception, 509, 517-18 
Apsaras, 522 
Apta, 144, 317, 350, 556 364 
Apürva, 162, 165-66, 258, 500; theory of, 364 
605n. 
Aql, 459 
Aradupaküraka, 957, 967 ; 
Arambhavüda, 41, 9249, 499; on relation 
.. between cause and effect, 499 
Aranyakas, 5 
Arhat, 53n., 58, 65n., 75, 88n., 530, 598 y, 
Aristotle, 481; his division of inference, 598; 
, On relation between soul and body, 589 
Arjima, 293, 638 
Anajàāna, 66n., 519 
Artha, 65, 178, 997, 394, 631, 644-45, 647-49; 
and kama, 646-47; in rclation to dharma, 
298, 648 
AArtlia-Iriyü itua, 559 
Arthüpalii, 158, 391; different from inference. 
558; meaning of, 557-58; its resemblance 
to hypothesis, 558 


, Art hasastra, 644 
68 , 
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Aryadeva, 11, 450 

Aryans, 3, 4, 178 

Asamprajrata (see 
-samadhi, 594 

Asana, 49, 73, 79, 85, 88 

Asanga, 11, 34, 455, 486 

Asat, , 271, 278, 325 

Asat-khyāti, 259n., 268, 596 

Ashq, 459 

Asiddha (or asiddhi) (see hetvabhasa) 

Asmarathya, 360 


samadhi), 59n., 525; 


Ss 


duties, 187 
Asviva, 
Asraya, , 259, 263, 266, 479, 492 
Asteya, 49, 86 
Asubhabhavand (sce Buddhism) 
Asuras, 172 
Asuri, 168 
Asu sampad, 617 
Aśvaghoşa, 11 
Atharva Samhita (-Veda), 39, 76n. . 
Atma, -dharma, 330; -guna, 647; -kiivati, 

259n., 208; -maya, Sakti, 610 
Atman, 36, 189, 195, 201, 216, 238-40, 2: 

961, 264, 277, 281, 286, 309-11, 318, 329, 

471-72, 475-77, 480-82, 485-86, 488, 490- 
according to Upa- 
uisition of knowledge, 


ce 
e 


in Upanisac alse identity with 
«nütman, 239; four states of, 590; onto- 
logical status of, 483; primary meaning 
of, 189; psychology and its method, 583- 
84; three stages of Upanisulic specula- 
tion regarding, 477-83; true nature of, 
195, 239 

Atmünatmaviveka (sce Sankara), 509n. 

Atmanism, 216 

Aima-tattva-viecka. (see Udayana) 

Aunayada, 27, 29-30 

Atom (sce anu), 36 

‘Atomic number’, 443 

Atreya Tantra, 13 

Attributes (sce gunas) 

Atyantabhava, 528 

Aul,. 462 ; : 

Aung (5.Z.), 65n.. 73m., 75N., S2n., 518n. 

Aung and Rhys Davids, their Compendium of 
Philosophy, G5n., 73u., 75n., 82n., 88n.- 
89n., 5183n., 605n. 

Aurangeeb, 466 

ity (sce tapas), 199 
e 7 


Avacchedi 1 

Avalon, A. (sce Woocrolfc), 80n., his Serpent 
Power, 580n.; his Tantra of the Great 
Liberation, 80n. 

Avar 74. 903: Sakti, 261. 509, 512 

ane Toi 210, 2$L86. 290-08, 200, 
307-8. 403; connotation of, 28k historical 
character of, 985: idea of. 
number, and sequence of. 28 elatio! 

to Bhagavat, 284-86; real object of, 285 


Avidya, 10, 27, 62 
235-36, 244, 255, 258-59, 
287, 306, 311, 432, 446, 
according to Mandana, 256-57; according 
to Mundakas, 168; according to Suresvara's 
school, 260-62; according to Vücaspati's 
school, 266-67; according to Vivarana 
school, 262. -anumana, 263; -dhvanisa, 
257; cffects of, 61-63; forms of, 61; -küma- 
karma, 364; --leSa, 262, 269; 


68, 168, 190, 195, 203, 
268-69, 973-77, 
468, 561, 651; 


power 4 
Avidyopidanabheda: ins, 
Avikrtaparinüma, doctrine of, 350 
Avyakta, 69, 2 324, 414, 495, 508 
Ayodhya, 426 


Badarayana, 6, 53, 151, 329; question of his 


identity with Veda-VyGsa, 15l; his 
Fedünta-Sütra, 187 
Badari, 151, 360 


Badhita (sce hctvabhiüsa), 104; Buddhist and 
Jaina view of, 107; how caused, 106 
Balabhadra, his commentary Siddhi on 

Advaitasiddhi, n. 

Baladeva (Vidyabhüsana). 9; on difference of 
Jiva and prapaiica, 209; his five principles, 
209; his Govinda-bhüsya, 208; his iuter- 
pretations of Bra/una-Sitra, 208-10; on 

Isvara and Jiva, 209; on mukti, 210; on 

reality of prapaiica, 209 

i, 984 


Bali, 236 

Bandha (sce bondage) 

Barhaspatya system (see Deiari 

Barua, B. M., his Pre-Buddhistic 
Philosophy, 34n. 

Baudhiiyana, 151 

Baul, 459, 462 


Indian 


. Bedil, 462 


our, 227 

'iourism, 520 

Behaviourists, 70, 527 

Being (or b/iavatva), 272, 561; all-inclusive, 234 
Bekas, 462 

ar, 33n., 348n. 

Bergson, 221, 453; on necessity of illusion, 


Bhagavad-Gita, 6, 16, 55n., 60n., 63n., 75, 
79n., 81, 155n., 162, 191, 214, 220, 229, 
233, 236, 368n.-69n., 373n.-76n., 378n., 
451, 527, 56in.. Gl7n., 622, 631, 648, 650, 
652n.; on Bhakti-yoga, 412-13; on Buddhi- 
vogu, 403-4 c ication ol men in, 408, 
617; on Dhyana-vosa, 417; on God as 
kavma-yogin, 411-12; on Jù? voga, 418; 
on kama, 409; on Karma-voga, 404-0, 412: 
13; on nature and 
path of yoga in, 
ga and ethics in, 
> Upanisads. 402-3; 
ükhya, 418-19; its 
its scheme of 
"pture aud 

its social 
on supreme Being as 


400-9; in relation ` 
is relation tọ Si 
relation to Yoga, 41 
moral action, 638-3 
individual freedom, 
message, 422-23; 
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Bhagavad-Gita—Continued 
personal and impersonal, 421-22; on 
svadharma, 406-11; on synthesis of reli- 
gions, 414-15; on ultimate reality, 413-14 
Bhagavat, 281, 286, 297; and avatara, 284-86; 
meaning of, 284 E 
Bhagavata (Purana), 8, 9, 191, 293, 369, 370n., 
374n.-76n., 378n., 413, 521-22, 527 530; 
its acceptance of four pramanas, 28 C 
tral theme of, 286; concept of Maya in, 
287-89; concept of Purusa in, 286-87; its 
conception of Vaikuntha, 296-9 on 
dharma, 281, 297; on goal of life, 295-98; 
a gospel of divine life, 281; on ideal 
philosopher, 298-99; its importance in 
suddhadvaita system, 348; on liberation, 
295-98; on love divine, 289-92; Madhva's 
expositions of, 313; philosophy of, 981- 
99; place of motherland in, 299.93: its 
practical philosophy, 980, 998.99; school, 
194; on service, 295-94; Sri Ramakrishna 
on, 299; its theistic Sümkhya view, 13; 
Visnu in, 284; on worship, 294-95 
Bhagavat-sandarbha, 367n. 
Bhairava school of Saivism, 387 
Bhakta, 254, 278, 292; his absolute freedom 
from desires, 297 
Bhaktamala, 461 
Bhakti, 6, 8, 9, 201, 208, 210, 249-50, 254, 
278, 290, 294, 297, 299, 309-10, 318, 330, 
341; ahaitula, 290; aikantiki, 290; aisvarya- 
pradhana, 345; ātyantikī, 290; eka-, 499; 
inal stage of, 991; its implication of 
individuality, 254; as kārtā preman, 372- 
73; karma-misia, 991; kevala, 290; lowest 
variety of, 290; -marga, 617; maryada, 
290; mukhya, 296; nirgund, 290, 296; 
Object of, 291; para, 291, 206.97; path of, 
309; Prahlada’s, 292; vajasika, sattvika, 
ane i ka, 290; relation with jián», 
254, 291; six types of relationship wiin 
God in, 530; suddha, 290: two forms of 
291; vaidhi-, 290; various lypes of (das ja, 
kānta or mādhurya, sakhya Santa dad 
qagalya), 291, 4145" yoga, 309-10, doi 
55; -yogins, 530, 617, 9” LY 


Dhahtivasimrta-sindhu, 369n., 372n., 


375n.- 


i-agara, 494 
Bhakti-sandarbha, 367n. 
tamati (sce Vücaspati Mig 

2115 -prasthana ce) 
Bhamati-vilasa, 266 
Bharadvaja, 166-67 
Bharata, 293, 643 
Bhar: 1, 293 
Bhartr 9, 256; his Vak 
Bhartrprapanea, 547n. 
Bhaskara, 7, 197 347; on Brahman, 189; his 

Cosmology, 3; his ethics, 364; on Jiva 

198; on Jīva’s bheda-abheda relation 

with Brahman, 193, 206, 360, 365. 

Muhli, 202, 208, 362, 364. hi, cuiii On 

361-62; his psychology, 363: his synthesis 

of jiüna and karma, 187, 200; his theory 
of knowledge, 360; on transformation of 

Brahman, 190, 192, 362, 365 


, 190, 266-67, 
202, 206, 977 er 


yapadiya, 9 
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Bhaskararaya, 447 
Bhasyas, their nature, 32 
Bhasyabhava-prakasiha (se 
Bhatt, G. H., 349n., 3 
Bhattacharya, B., hi 
Bhattacharya, Haridas, 57n., 89n. A 
Bhattacharya, Mm. Vidhusckhara, 347n. E 
Bhatta Nayaka, his commentary on Diwanya- 
loka, 52n. a 
Bhatta school of Mīmāhsā (see Kumarila 
Bhatta), 128, 261; on anupalabdhi, 558; 
on illusion, 560; on the naturc of con- 
sciousness, 129; on non-existence, 558-59; 
on perception of self, 553 
Bhatta Vadindra, 270 "A 
Bhava(s 274, 328, 414, 526; defined, 272; 
nine, 602; rajasika, süttvika, and tama- 
ika, 639 
aita, theory of, 257 - 
Dhavanü(a), 261, 513; sabdi, 161; -yoga, 70n. 
Bhavanga, 516-17 
Bhavapratyaya, 69 
Bhüvarüpa, 941, 
Dhàva-tattva-prak 
Bheda, 


+ 258 ün. 
soteric Buddhism, 39n. 


kā (sce Citsukha) $ 

206-8, 268, 314-15, 326; according 

Gosvamin, 382; fivefold, according 

sts, 194-95, 330, 496, 54l; three 

types cf, 243, 381-83 341 

Bhedübheda (sce Bhaüskara), 7, 206, 208, ù 
360-65, 481, 487 

Bheda-ratna, 127n. 

Bheda-siddhi (see Viśvanātha) 

Bhela Samhità, 19 

Bhikkhus, 67 

Bhisma, 643 AE 

Bhoga, 48, 238, 247-48, 305-6; -bhümi, 637 

Bhoxya, 209; -hünda, 988-89 537; 

Bhoja, 14, 51n., 53n.; on will of God, 537; 
his Taltvaprakasika, 391n.-92n., 394n. 

Bhojavrtti, 53n., 59n., 87n., 546n. 

Bhojayitr- da, 389 

Bhoktr, 908-0, 239, 264 

Bhyama (sce error and 
Nyaya-Vaisesika 
-samsküras, 267 

Bhrgu, 478 

Bhüman, 282, 479; conception of, 478 

Bhiimi, 58, 636-37 f 

Bhūmikās, 584, 593-95; Buddhist account E 
594-95; of Yoga and. Buddhism contrasted, 
595 

Bhiitas, 15, 327, 496, 498, 560 

Bhiitasuddhi, 80 

Bhuvana, 444-45 

huvanesvari Samhita, 446 

Bija, 266, 586 

Bimba, 260, 264, 327-30, 428 

Bindu, 449: -lattva, 393 

Black Magic, 522 

Blavatsky, her Secret Doctrines, 612n. 

Bliss (sce ananda) 

Dodhüyana-vrtti, 8 

Bodhi, 10, 73, 452, 637 

odhicaryavatüra, 536n. 

Bodhisativa, 452, 455. his perfection. (dasa- 
bhümi), 74 

Body cult, 462-63 


435; 


khyati), 2068, 515; 
; 


view of, 156-57, 
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Bondage, 309, 314-15, 331; (sec sarisüra), 240, 
244, 309, 328; cause of, 259 

Bopadeva, 349; his Harifila, 349n. 

Bosanquet, 478 

Bradley, 230, 484, 488, 582 

Brahma, Nalini Kanta, his Philosophy of 
Hindu Sadhana, 66n., 79n. 

Brahma, -jijnüsa, 313, 

» 909, 
364; -nirvana, 422; -nistha, 
-süksütkara, 256; -sambandha, 
patti, 331; -svarupa-lübha, 341; -vüda, 
281, 31; "dins, 9271; -vicara, 187; 
-vidy yoga, 46 

Brahma, 2i 428, 43 , 541 

Brahmacarya, 49, 86, 187, 298 

Brahms n. 

Brahmi 9: 

Brahmajila-Sutta, 34, 88n. 

Brahmamayi, 447 

Brahma-Mimāhsā (sce Vedanta-Sittra), 187, 
317, 319-20, 327, 330-32: and 
creation of clements and. clemen 197; 
of Madhva, 313-32; phala of, 201; and 
südhana, 198-201; sütras summing up the 
essence of, 190 

Brahman, 56, 87, 188-90, 193-05, 197, 200-3, 

236, 245, 258, 269, 271, 275- 

308, 311, 313-14, 317, 320, 

327-98, 330. 480, 482, 485, 495- 

28-30, 549, 5 according to 

hedabheda, 366-70, 380-81; ac- 


cording to Bhagavala, 281-83; according 
to Bhiskara and Yadava, 360-65; accord- 


accord- 
; according to 
360-65; accord- 
according to Parica- 
padika, 263-65; according to nuja, 
300-8, 316; according to Sankara, 230-34, 
240-42, 248-49, 316; according to Suresv 
258-60; according to Và 
according to Vallabha, according 
to Vijhana Bhiksu, 197-98; all-docrship 
of, 315-16; as ananta, 301, 303-4, 308, 486; 
authorship of, 326; bodily aspect of, 192; 
causality of, 261, 263, 270; competence 
for inquiry into, 137; conditioned, 242; 
-consciousn 205; as consciousness, 60, 
240, 243, 269; as controller, 192, 206; 
essentially same as Jiva, 244; eternal Self, 
243; fear of, 232; free in respect of crca- 
tion, 249; as ground of world illusion, 
249; as Hari, 208; immanent Sakti of, 
206; and Iévara, 248-49; Its appearance 
as the world, 244; and ]iva, 197; as jiva- 
prapanca-visista, 209; Karana and Karya, 
204-5; Ila of, 205; as locus and revealer 
of avidya, 265; main purport of all 
Vedantic texts, 191; meaning and nature 
of, 188-89, 301-2, 307, 318, 366; and 
Narayana, 197; negative expressions of, 
802, 324; Nirguna, 189, 203, 205, 207, 
240, 949, 913, 326, 329, 525. 528-30; as 
niyamaka, 206, 909; only reality, 241, 
272; paramaisvarya of, 527; piirna charac- 
tcr of, 315; Saguna, 189, 203, 206-7, 360- 


ing to Madhva, 314-18, 
ing to Mandana, 2 

Nimbarka, 206-8 
ing to N 


spati, 266-68; 
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61, 525, 528-29; as sarvottama, 314; sat, 
303, 305; savisesa, 321; sinless, 301, 305, 
309; state of, 206; süksma-cidacid-visista, 
313; super-subject, 303-4; supra-relation- 
al nature of, 484-87; supreme, 200; sus- 
taining cause of universe, 198; svaripüriisas 
of, 210; three Saktis of, 367; transcenden- 
tal eminence of, 305; transformation of, 
37, 208; vilaksama character of, 314; 
visista character of, 313; as Visnu, 326; 
without conditions and attributes, 240, 
242, 307, 320 

na(s), 173, 177, 179, 293, 461 

nanda Sarasvati, his Laghucandiika, 


Brühmanas, 5, 39, 151, 171 

Brahmanaspati (see Brhaspati) 

Brahmanism, 63, 178, 279; distinguished from 
Buddhism, 6ln.; not a 'scripturary reli- 
gion', 635 

Brahm: infimavada, 362, 365 

Brahma Samhita, 369n., 378 

Brahmasiddhi (see Mandana), 272; its defini- 
tion of svaprakasa, an independent 
interpretation of Advaita Vedanta, 255; 
on objective world, 257 

Brahma-Siilra (see Vedanta-Siitra), 6-9, 55n., 
37n., 220, 237n., 239n., 241n., 265-66, 
270, 279, 317, 349n., 368n.-69n., 373n.- 
74n., 377n 380n., 539n.-4ln., 
546n.-47n., 589n.; -bhüsya, 240n., 
272, 318; controverts ` Samkhya, 7 
final import of, 267; Madhva's bhasya 
on, 313; Nimbark interpretation of, 
206; number of sü£ras, adhikaranas, and 
chapters in, 320; Saiva commentary on, 
277; samanvaya chapter in, 191; some 
topics of its first chapter, 191; a systema- 
tization of the Upanisads, 6 

Brahmavidya Upanisad, 81n. 

Brahmavihara, 456, 460; -bhüvana (see Bud- 
dhism), 84n. 

Brahuis, 4 

Brhadaranyaka-bhasya, 276n. 

Brhadaranyaka-bhasya-varttika, 258-59, 261, 
274, 544n. 

Brhadaranyaka Upanisad, 64n.. 80n., 168, 
191, 258, 379n., 476, 478, 480, 485, 545n., 
585n., 647n., 651n.; and cardinal virtues, 
639; on functions of manas, 508; Ygjna- 
v -Artabhaga dialogue in, 636 

Brhadaranyaka-vàárttika-sara, 274 

Brhadbhagavatamytam, 369n. 

Brhadbhasya (see Vallabha), 349. . 

Brhaspati (see Lokayata school), 172-73, 180, 
624; fate of his teachings, 179; his fol- 
lowers and svabhava, 176; Laukya on 
origin of world, 169; a materialist, 169; 
school, 171-72, 183; without constructive 
system of philosophy, 170 

Brill, his Psychanalysis, 64n. 

Buddha, 9-10, 64, 72, 179, 450, 523-25, 597. 
28, 530, 634, 653; his attitude to Atman, 
28, 516; -essence, 450, 536; magical won- 
ders prohibited and performed by, 88n.; 
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Buddha —Continucd 


in relation to Abhidharmika system, 38; 
on Vedic sacrifices, 178 
Buddhacarita, 498 » 
Buddhaghosa, his Visuddhi-magga, 72, 456 


Buddhi, 14-16, 36. 43, 54-55, 57, 59-60, 67, 
70, 74, 81, 214, 239, 264, 267, 324, 397 
429, 471, 495, 507-8, 512-13, 518, 9, 
551; function of, 509, 512; Janus-like, 69; 
two aspects of, 512, 514; -yoga. 401 

Buddhism, 9-10, 37, 2n., 63-64, 66n., 67. 75, 

` 82, 86, 493-94, 499, 507, 519; Abhidhar- 
mika school of, 29; Anītma tradition in, 

38; aSubhabhavana in, 84n; brahma- 

vihürabhavanà in, 84n.; central doctrine 


of, 10; Chan school of, 455; compared 
with Yoga, 74, 89; constrasted with 


Saükara's philosophy, 7; dha am in, 12; 
different kinds of intellection in, 65; dis- 
tinguished from Brahmanism, 6ln.; four 


classical schools of, 3 Hinayana, 10; 
Madhyamika school of, 29, : magical 
feats in, 88; Mahayana, 11-1 88, 71, 
450, 459; pratipaksabhavana in, 84; 


Sautrüntika school of, 10, 20. 


ay 
vada in, 34, 39, 271, 481 


Buddhist(s), ātma-khyāti and asal-khyāti of, 
259n.; on Atman, 516; on consciousness, 
130; culture, rise of, 178; on happiness 
and misery, 516; on human personality, 
516; influence of Lokayata school on, 178; 
logicians, their five-step method of obser- 


y : dl philosophers, some, 271; 
il üdin, 168; sce tics, on knowl. 
edge, 559; "Tantras, j} p" 


1l; yoga, 11 


and translation of Para- 


marthasüra by, $921, 
Burns, Robert, Gi6n. 


Buston, his History of Buddhism, 31n, 


Caitanya (S17), 9, 194, 366, 3 


e 75, 598 

sailanya Carita nrta, 366n.- “7 P 
Gahra(), 12, 586, Smg.sg ^ s On., 880 
Ca lidüsa, 469 


; tya, 9 

Caudrakirti, 7, 271; his 
Maüdhyamika-Siit;a, As 
valra, | i 

Candi, 


commentary on 
his Madhyamaka- 


@ (sce Jiinottamay 

19; on hünmzan nature and 

4-17; on influence of 

his Vimana-sthana, 563, 5 

Caraka Saihitü, 13, 17, 19, 4 

Carvakas, 9, 20, 169, 178, 
553, 633; on authority, 550; basis of their 
philosophy, 54; on Consciousness 583; 
Dhür a, 182; on physical world, 494: 
reaction against 183 ect God, 535-36: 
reject Sabda, 550; Susi 5 181-89 i 


iksita, 2 
7, 410, 629 


its types, 
heredity, 615; 
35 E g 


17, 519, 


Castes, four (see varna), 40 
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271; (scc tattvas), 


353 
614, 650 
Causality, 251; of Māyā, 26l; of Brahman, 
261, 263, 270 T 
jM 207, its bearing on different, phi- 
Eg ois 00; and effect, 241; ellicient 
(sce nimitteküranay; material (sc Kranai 
upadana-,): its nature and ation tc 
effect, 498-99; remote (see  aradupa- 
karaka) 
Celibacy (sce brahmacarya) 
Cetana, 208, 324-29, 331, 
types of, ut 
Cetana. delincd, 517 
Cetasihas, 517; two kinds of, 516 
Chala(s), 103, 556, 562, 575 
Chanda, 71, 517 
Chandogya Upanisad, 61n., 80n., 
374n., 379n., 478, 508, 585n. 
Chandra, 524 
Chan school of Buddhism, 
Character, ideal types of, G 
Chemical action, theory of, 
‘Chromosome number’, 445 
Cit (scc 3 


Calurmisya, 
Catur-va 


506; thrcc 


496-97, 


163, 191, 


a 

3 
504-5 
209, 


2006. 


249, 2 


9 
b6n. i 
268, 270-72, 274; his 


Advaita 
959-78: his 
his Bhüeud- 
: his definition O 
falsity ions and reaffirma- 
tions of Advaita by, 972-74; ot 
273; his Naisharnyasiddh I 
some furidamental points of E 
ye 5: ms Tattvapradipika, 2 
273n n. ^ 
Citsukht (sce Tattvapradipikà | under Cit- 
sukha) 5 
Citta, 57-5, 59n., 64-65, 71, 429, 478. aOR: 
551; different Ivpes of, 59; five processes 
Of, 593: function of, 509; nor homoge- 


8asn.; 


neous in character, 58-59; -mütid, lti 
x ss 


517; -vimukti, 62n., 73; 
»5 urttinirodlia, 7 
sraudience, 519 
Cliirvoyance, 519, 
Cognition, 267, 


522 n 
270; crude, transcendence of. 


54; defined by author ol Prakatartha, 270: 
how it arises. 511: objectivity of. 275 
phenomenal, 64; right, process of, 65:02; 

. Wo kinds of, 515 

Comparison (sec upamana) 

Conat 


urls of Spinoza, 516, 588 

Coneatenation of aberrations’, 472 7 
Concentration, aids to, 79; description of, 71; 
} Obstacles to, 75-79; stages of, 65-72 
Concomitance, invariable (sce vyāpti) 
Condition (ses upādhi) 

Conditional probans (sec sopadhikahetu) 
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246, 264, 


Consciousness, 204, Ey Bel; 
268-70, 


it. schools, 
to Kant, 60; accord- 
; attributive, 206; 
9; finite. 302; 
illusory. moral, 307; 
n 50; present live or rep- 
. 130; pure, 206, 29-33, 240, 
. 9709, 282; a quality of self, 
Raghunatha on, 130; reflected, 
relation to its object, 130-31; self- 
976; supernormal forms of, 
311; without adjuncts, 202 


9; according 
ing to Vedicists, 17 


260; i 
luminous 
66n.; un 

Continuum, 

Cosmic, dust, 444; mind (sce Brahmi); per- 
son, 508; rest (scc dissolution, final) 

Cowell, 536n. 

Creation (see srsti), 240, 248, 305; certain con- 
ditions of, 305; concept of, 248, 591; and 
laws of motion, 502-3 

Critique of Pure Reason (sce Kant), 438 

Croce, 453 

‘Crustal energy’, 441 

Cycle (see kalpa) 


Dadhici, 643 

Dadü, 461-62, 468; his thrusts against un- 
touchability a ad sectarianism, 461 

Dahara vidya, 365 

Daiva (see adrsta) 

Daivi sam pad, 617 

Dahsinümürti-stotra, 392n. 

Daksinüyana, 204 

Damayanti, 643 

Dandaniti, 178 

Darius, inscription of, 4 

Darsana, 173, 315, 318-19, 328, 472; in its 
primary and sccondary sense, 170 

Darsanodaya, 510n.-11n. 

Darsanopanisad, 80n., 587n. 

DarSa- paurnamása, 159-60, 165, 353 

Dasabhiimi, 74 

Dasabhiümika-sastra, 595 

Dasasloki (sce Nimba ka) 

Dasavayavavadins, 568 

Dasgupta, S. Ne his A History of Indian 
philosophy, 33n.,  588n.;; his The 
Study of Patanjali, 57n., 59n., 67n., 
Glin.; his Yoga as Philosophy and Reli- 
gion, 57n.-59n., G8n.-60n., 80n.-8ln., 
S5n.-89n.; his Yoga Philosophy, 57n.-58n., 
76n. E 

Dehatmavada, 176, 180 

Dell, Stanley, 529n. 

*Depersonalize" , capacity to, 214 


Descartes, 489-90, 582 ^ 

Detachment (sec vairügya), 210, 245, 298 

Determinatio est negalio, 

Deussen, Paul, 234; his Philosophy of the 
Upanishads, 64n., 75n., 83n. 

Devadatta, 587 

Devas (or devatas), 89n., 187-88, 204, 328-29, 
352; parama-, 536 

Devayana (see path of gods) 

Devotion (sce bhakti) 


Dhammapada, 525 
Dhamma-sangani (sce Rhys Davids, C. A. F.) 
Dhanna, 461 


Dharma, 
473-74, 

alpha and omega of, 297; defined, 

; an elusive word. 623; as means and 
end, 618-50; as moral value, 647; parama-, 
99], 296; Prabhakaras on, 619; in 
relation to «Jia, 297-98; in relation 
to kama, 648; -Sastra, 613; subserves 
moksa, 650-51; symbolized as bull, 636; 
varnasrama, 293; why accepted as a goal, 
297; -yuddha, O44 

Dharma-adharma, 87, 500 

Dharmabhiita, 207, 209; -jhana, 195-96, 206, 
909, 302, 320-21, 324, 510 

Dharma-cakra, 11 

Dharmakéya (scc Buddha-essence) 

Dharmakirti, 10, 94, 568 


54, 237, 252, 281, 400, 


31, 73n. 

his ledànta-pari- 

Dharma-st ú 

Dharmottar: 

Dhatu-katha, 618 

Dhauti, 522 

dyumna, 199 

a, 643 

Dhyana, 15, 19, 49, 68, 70, 88n., 189, 330, 
401, 450, 6 i 


condition of its perfection, 
61; consequent. on ckatünatü, 85 
Dhyanabindu Upanisad, 79, 80n.81n., 85n. 
Diffcrence (sce bheda) 
iküya, S1n.-82n., 86n. 


Dinakarī, 5881n: 

Dinnaga, 7, 10, 94, 568; on consciousness, 130 
Dirghatamas, 169-70 

Dis, 497, 500, 502; Citsukha's refutation 


of, 

Dissolution (sce pralaya), 43, 154, 196, 208, 
940, 305, 540; final, 164, 288, 500 

ction, how to cradicate its root cause, 78 

*Disvaluc', 645, 648 

Divine will, 499-501, 505 

Dosa, 18, 276, 515 

Double method of difference, 554 

Doubt (sce samsaya), analysis of, 134 

Draupadi, 199 

Dravya, 16, 274, 511; Nyaya definition. of, 272; 
refuted by Citsukha, 274 

Dravyarthika-naya, 28 

Dravya-sara-sanigraha, 504n. 

Dream(s) (sce states), 216, 243, 596-97; -expe- 
rience, 221-22; four classes of, 598; -less 
sleep, 226-30; -statc, 223-26; yogic con- 
centration on, 64 

Drona, 199, 293 

Dri 


, 562 E 
a, 255, 257, 266, 276. 278-79, 491 


Di 
D 68, 273, 2 -twa, 269, 278 


Dualism (see Dvaita), 194-95 
Duty (scc dharma), social and public, 611-1t 
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Dvaita, 195-96, 204; system, 192, 198; -vada, 
344; -vadins, on bheda, 207 E 
Dvaitokti-ratna-mala (see Panchanana Tarka- 

ratna) 
Dvesa, 61, 68, 513, 637 
Dvija, person entitled to be called, 293 
Dyaus, 624 


Ecstasy, 218 . > 

Ecstatic vision (see yogi-pratyakşa), 519 a 

Ego, 164, 202, 206, 228-29, 239, 241, 310, 507; 
distinguished from self, 274-75; and non- 
ego, 241 

Egoism, 254 

Egoity, 264, 310 , 

Eightfold discipline (see angas of yoga) 

Ekaggatà, citt’-, 71; defined, 517 

Ekagrata, 61, 86-87, 212 

tEkamevadvitiyam', 635 

Ekajivavada, 276, 279 

Electron, ‘wave packet’, 443 

Elements, five, 383; order of their creation, 196 

Emanation(s) (see vyūhas), 194, 197; theory 
of (sce Saktivada) 

Emancipation (see mukti) 

Empirical, bias of Nyaya, 27: knowledge, 198; 
make-up of personal self, 611; study of 
mind, 581 

Empiricism, modern, Kantian, and Indian, 
491-92 3 

Epistemological, 495; analysis of recen 
485; doctrine of self, 483; 
Upanisadic speculation, 478.8] 

Epistemology, 301, 
Indian, 548-61; Jaina, 
318-24; f 


t past, 
level of 


173-75; of Navya-N yaya, 
128-46; Nyaya, 91-94, 109, 126, 128, 131; 
its place in phil I 
548-49; of Ramanuja, sog. Philosophy, 

Error (see bhrama and khyati 
UH (see deveyana and pitryāna), 235, 
Esoteric Buddhism (see attac 
AE n (es Bhattachar 
Ethical, beliefs in Brahmana criod 
] l t z an » 625; 
pellets in Vedic period, 623-25; religion 
amanuja, 310; vie amanuj 
5 a Brahman, J “6, 309^" i bein T 
thics, 92, 934.46 301, 308, 449. of a 
» 301, 308, 449; Bheda- 
bheda, 364; Buddhist, 27; eldest Woe at 
edanta, 233; in Gita 400-1; hindrances 
p independent growth of Indian, 620-21; 
ndian, 620-44; of modern logicians, 
147-50; of Nimbarka, 342-43; its" pivot, 
27; place of physical health and urity 
in, 652-33; presupposed by all religious 
; totalitarian, 453 


systems, 621-23 
philosophy, basis of, 216 


ya, B.) 


European 
Evil, existence of, 306 
Evolution (see barinama) two stage: 

o n , s S of, 
Existence (see sat), 249, 309. Büdahier "i 
of, 27; nature of, 215 k à 
Experience, 'startin int i 

pertence & point of Philosophy, 


Extra-sensory experiences, 521-23 
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Extra-sensory perception (ESP), 521n. E 
‘Extrication of thorns’ (scc kantakoddhára) 


Fact and value, 645 g € 

‘allacies (sce hetvabliásas), defined, 555-56 

(see mithyütva), five definitions of, 

278; Nyaya view of, 132, 515 

Fana, 465 

Fate (sce adrsta) 

Fichte, 39 

‘Five fires’, meditation on, 

Folk mysticism and folk po E 

Forms of matter, characterist of, 501-2. 

Freud, 581, 611; his condemnation of religion, 

527 

Fung Yu-lan, his The Spirit 
Philosophy, 453n. 


of Chinese 


Gadadhara, 8, 144; on disjunctive judgement, 
135; on divine grace, 149; his Kevalan- 
vayi-tikà, 135n.; on moral goal of philoso- 
phies, 147; his Mukti-vada, 147; his recon- 


Ciliation between ethics and theology , 
149; on relation. between consciousness 
and its objects, 130-31; his Saméanya- 


nirukti-tika, 144; his Visayata-vada, 130; 
his Vyutpatti-vàda, 145-46 
Gagabhatta, 159; on object of 

philosophy, 167 
Gandhi, Mahatma, 402 
Gañgāpurī Bhattiraka, 

nirnaya, 270 . 
Gangesa, 8, 17, 126; his accuracy of definitions, 

126; his Anyatha-khyati-vada, 134; attitude 

to metaphysical questions, 126; attitude to 

mystic intuition, 197; on awareness, .139- 

40; on consciousness, 129-30; on definition 

of anumüna, 96; his doctrine of percep- 
tion, 138-39; on hetwabhi 144; on 
illusory Consciousness, ] ; on induc- 
lion, 142; on memo y, 135-36; on 

Mimàinsaka refutation of threcfold anu- 

māna, 143-44; on objectivity of negation, 

139; on postulation of samavāya, 139; on 

pratyaksa, 551; his Pratyaksakhanda, 95; 

on problem of introspection, 139-40; re- 
vision of Vaisesika metaphysics, 127; his 

Sabda-pramanyavada, 144; on self-validity 

of knowledge, 96; on tarka, 142; his 

Tattva-cintümani, 92-93, 95, 125-26, 128, 

130, 568, 570n., 573; on theories of true 
knowledge, 131-32; and traditional on- 
tology, 146; treatment of four pramanas, 
95; treatment of upadhi, 144; on validity 
of s knowledge, 128-30; vindication of 

alyayika standpoint, 96; on visayala- 
ce Pan 136-37; on vyapti, 96 di 
e. H his : nh ie. 1a 
5378. Philosophy of Ancient India, 
Gatha, 10 
Gaudapada, 37 


Mimiiisa 


his Padartha-tattva- 


Garl: 


t » 232, 240, 276, 280, 424; on 

circulation of vital airs, 588n.; on God's 

creative activities, 114; his Maündükya- 
havika, 114 

Cauranga, Śrī (see Caitanya) 

Gautama, 33, 92, 125, 498, 554, 557, 647; on 
Dehatmavada, 180; his Dharma-Siitra, 
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Gautama—Continued 
647n.; on inference, 
Sütra, 91, 94 
for inferen 
inference, 5 

Gāyauī, 172, 348 

Geden, 537 

Genes, G11 

Gherauda Samhita, 79n.-81n., 522 

Ghosh, Girish Chandra, 528 

Kalipada, 528 

524 

Gila (sce Bhagavad-Gita) 

God (see Isvara) 0-34, 305, 307; His activity 

-consciousness, 310; early 

garding nature of, 535-36; 

xistence admitted by Yoga system, 

fatherhood of, 312; grace of (sce 

-head, 306; immanence of, 312 


3-54; his Nyaya- 
; his reference to five steps 
. 555; on three kinds of 


eternal, 121 


I8l; 
gracc); 
His knowledge and will, 119; in 


Vais 
one 


, 150; omnipotence of, 115, 
one alone, 122; ordainer of 
1, 287; power 


and 
moral deserts, 120-21; persor 
of, 202; primary prana, 204; proofs of His 


ence, 115-17, 541-44; as related to in- 
123; His relation to nature 
in six systems of phi- 
state of being, 202; 


ex 
dividual soul 
and man, 
losophy, 536 


temple of, viewed by Lokayata 
school, Advaita, 308; 


ssed of phys 


whether poss y 
will of, 180, 201 


117-19; 
Goloka, 369 
Gomatasara, 498, 619n. 

Gopalakrsna, 333, 344, 347 

Gopalatapani Upanisad, 368n.-69n. 

Gopi-Gita, 310 

Gopis, 984, 291, 296, 344, 354, 372-73, 530 

Goswami, Vijaya Krishna, 524n. 

Gough, 5 

Govardhananathaji, Sit, 857 

Govinda, 162 

Govinda-bhasya, 
380n. 

Govindananda, his Ratnaprabha, 262 

Grace, 199, 204-5, 290, 307, 519, 640 

Gravity (sce gurutva) 

Green, T. H., 477; on consciousness, 549 

Guna-maya, 378 

Gunaratna, his Tarkarahasyadipika, 55n.-56n., 

162, 182 4 
Gunas, 14, 16, 42-43, 64, 78-74, 130, 207, 272, 

974, 287, 290, 297, 307, 495, 512; refuted 

by Citsukha, 274; three (see rajas, sattva, 

and tamas) 


al organism, 


208, -368n., 374n., 376n., 


Gunasthüna(ka), 58, 74, 595n., 637 
Guru, 983, 293, 445, 462, 464; approach to, 
343; -cult, 89; his help required for 


superconscious realization, 531 
Gurutva, 501 


Hallucination (see khyāti), 223, and illusion, 
595-96 

Harisa Upanisad, 80n. 

Hamsa-vidya, 80n. 

Harappa, 3 


Har Dayal, his The Bodhisattva Doctrine, 
595n. 


Hari, 210, 282, 290; .dasa(s), 208, 210; will 
of, 328 

Hanbhadra, his Saddarsana-samuccaya, 
30n., M 


Harilila (see Bopadeva) 

Hartmann, E. von, 520 

Hatha, -yoga, 12, 70n., 76, 79, 523; -yogins, 
78 i 

Hathayoga-pradipika, 76, 78n.-79n., 81n., 424, 
521-23 

Heat (see tejas) 

Heaven, 235, 309; Lokayata view of, 177 

Hedonism, refined, 182 

Hegel, 39, 221, 231; his ethics, 453 

Heideggàr, 454 


Hell, 235; eternal, 198-99 
Henothcism, 4, 53 
Hetero-suggestion, 527-28 


Hetu, 97. 142-43, 269, 278, 515, 555, 567; 
five characters of, 143 

Hetvübhüsa(s) (sec fallacies), 144, 562; defi- 
nition of, 103; distinguished from chala 
and nigrahastha@na, 102-3; five types of, 
104-7, 571-72 ? 

Himsa, 293, 638 

Hinayana (see Buddhism), 10 

Hinduism, 64, 82, 2 popular, 11; sym- 
bolized by Gayaui, 172 

agarbha, 189, 204, 587 

akasipu, 292 

Hiriyanna, M., 255n., 347n. 

Hiuen Tsang, 10 

Hladini Sakti (see Sakti) 

Homo universus, 451 

Human nature, Buddhist classification of, 
618; its classification in religious litera- 
ture, 617-19; as classificd in Bhagavad- 
Gita, 617-18: Huxley on, 608; Jaina 
classification of, 618; Jung's dichotomy 
of, 608; two aspects of, 609; types ol, 
608-19 

Human personality, depth of, 609; Indian 
conception of, 609-12; origin and devel- 
opment of, 609-12; types of, 612-14 

Hume, 491, 518, 582 

Humours, three (kapha, pitta, and vayu), 19, 
597, 608, 614 

Huxley, Aldous, on human nature, 608; his 
The Perennial Philosophy, 452; on three 
forms of modern idolatry, 452-53 

Huxley, Julian, 453 

Hypnotism, 528 


Hi 


Ida, 612 

Iddhis, ten, 88n. 

Idealism. 302; ancient and modern, 486; 
subjective, 266, 276; Upanisadic and 
Western, 480-82 


Identity-in-difference (see Bhedabheda) 

Ignorance (sce avidya) 

Illusion (see khyāti and adhyasa), 223; differ- 
ent theories of, 596; Nyaya theory of, 111 

Illusory projection (see vivarta), 494 

Immanence, in Saivism, 442; in Visistádvaita, 
306 
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Implication (see arthapatti) 

Incarnation (see avataras) 

Inconclusive probans (sce hetvabhasa) 

Indefinable (see anirvacaniya) . 

Indian Logic and Atomism (see Keith, A; B.) 

Individuality, 217, 234, 245-47, 276 

Indra, 166-67, 172.73, 541, 584-85, 
doubters of existence of, 169 

Indriyas, 394, 429, 495, 511, 550 

Inductive method, 142, 553-54, 598 

Inference (sce anumana), 17, 106, 152, 158, 
237; barred by previous knowledge, 98- 
100; Buddhists on, 554; Carvakas on, 
550; conditional (sec upadhi); conditions 
of, 104; deduction and induction in, 142, 
553-54; essential elements in, 142; fallacies 

WE (sce hetwabhasa); Lokayata school on, 
174; Madhva on, 318-19, 321-23; Nyaya 
on, 96-102, 141-43, 553-56; in relation 
to perception, 100-2; reply to Carvaka's 
objections "against, 553; subject of, 97, 
100; two types recognized by Madhya, 324; 
{wo types recognized by Nyaya, 142 

Infinite regress (sce anavast hia) 

Inherence (sce samavaya 

Injunction (scc vidhi) 

Inner Ruler (see antaryamin) 

Intellect (see buddhi) 

Introspection (see anuvya: 

Intuition, 218, 220, 231, 519 

Invalidity (apramanya), 276 

Invariable concomitance (see vyapti) 

Iron age (see Kaliyuga 

Téa Upanisad, 315, 402, 451 

Islam, 460, 462 

Tstapiiria, 694 

i (see Vimuktatman 

vara (sce God and Lord), 53, A 

192, 202, 209 lo, 20008 162 


, 245, 249, 260.6 70, 
275, 296, 302, 305.11 Ln 200. 


625; 


vasaya) 


d d controller 
i) + distinguished 
PEE ES 89n.; his dual form 249; 
n lal cause of dreams, 900; Hig a- 
tion to individual den 


selves 
248, 330; resembling » gure, e World, 


; his S@iakhya-harika 13 
5 » 63n.-64n., 67n., 265° 568, 
Iyer, K. A, Krishnaswami, p; a 

Science of Reality, 93a Palais i 
Jabali, 178 
Jacobi, 4; on age Of Sütras, 34 
Cr), 249.49, 268, 270, 330, 506; 
8, 568; on dis 
on memory, 


Sjunctive judgement 
136; his Paksşatā-tīkā. 


135n 


Jagài, 528 
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Jaimini, 5, 33, -52, 159, 162-63, 171, 187; 
on infallibility of Vedas, 181; question 
of his identity, 151; silent on existence 
of God, 167 

Jaina Agamas, 10 ah 

Jaini, J., his Outlines of Jainism, 58n. 2 

Jainism, 9-13, 63-64, 74, 82, 86, 183, 489, 507, 
518, 523, 549, 551; its belief in minor 
deities, 536; its conception of mind, 518; 
contrasted with Yoga system, 89; on de- 
livered souls, 56; Digambara school of, 
10; its epistemology, 28; on perception, 
551-52 

Jalpa, 562-63; -kathà, 564, 577-79; procedure 
of, 578-79 ; 

James, William, 131, 455; on formation 2 
habit, 63; his Principles of Psychology, 
57n., 63n., 81n.; on thinkers of India, 
629; his Varieties of Religious Experience, 
528 

Janaka, 218, 

Jataka, 498 pr 8s 

Jati, as caste, 622; as futile objection, 562, 
575-76; as a universal, 262, 274, 599 - 

Jayanta (Bhatta), 38, 94, — 189-8 ons 
memory as valid knowledge, 135; hi 
Nyāyamañjarī, 182 oe : 

Jaya Tirtha, 8; his Tattvaprakasika, 313 

Jesus, the Christ, 521, 524-25, 528, 530 

ewish prophets, 59] - 

jh. Günghnath, demarcates | Prácina-Nyaya 
from Navya-Nyaya, 125; on modern logic, 
125; his Pürva-Mimamsü in its Sources, 
2n. 

qücen of Chitore, 46] , 

18; aritpa-, 73, 526; fourfold, a 

188, 206, 265, 317, 319-20, rd 
327, 330-31; its nature and object, 317-1 

Jimütavahana, 643 

Jinas, 13, 64 

Jiva (see cit, self, and soul), 40, 80, 146, 181, 
191-97, 200-4, 249, 249, 255-61, 263, 266-67, 
270. 273, 275.76, 278-79, 984, 287, 296, 
330, 437, 440, 471, 473, 496-07, 499, 500-1, 
505-7, 510; anddikarma of, 208; ascent and 
descent of, 191; -bhava (sec individuality); 
characterized by pravrtti-nivrtti, 613; its 
Condition in mukti, 201-6, 908, 210, 244, 
249, 295-96, 302, 309-12, 331, 339-41, 352, 
SG) 875777, 819: <corigciousnasd) 205) 
"hood, 249.” its ignorance as cause of 
Creation, 266; -müya, 378; its nature, 162, 
194-97, 207, 209, 237-39, 264, 308, 316, 
227-28, 336-38, 352, 363, 373.74, 518, 
18; -Darinàma, 369; its relation with 
Brahman, 197, 205, 209, 240-42, 244, 248, 

+ 308, 339-40, 363, 379, 382; 

Sakti, 367-68; with sativa predominating, 

3; substratum of knowledge, 197; with 
tamas predominating, 613; theory of one 


_ (sce Ekajivavada); three states of, 587 
Jiva Gosvamin, 9, 
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366, 374, 381-83; his 
Sandarbhas, 367n., 370n., 372n.-74n., 
77n.-78n., 381; his Sarvasamvadini, 
366n., 381 
Jivanmufkta 


(), 45-46, 50, 73n., 244, 957, 261- 
62, 269, 274, 277, 296, 330-31, 365, 435-36 
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Jivanmukta-Gita, 454n. 

Jivanmukti-viveka (sce Vidyaranya), 274, 424 

Jivatman (see Jiva) 

Jnana, 200-1, 206, 208, 244, 249-50, 254, 257- 
58, 261, 265, 267, 281, 289-90, 299, 301, 
303-4, 308, 318, 324, 327-28, 512, 518, 
549; adjectival, 195; happiness and misery 
as its forms, 516; pure, 195; relational 
in character, 511; religion of, 251; sub- 
stantive, 195; its synthesis with bhakti, 
254, 291; its synthesis with karma, 187, 
960, 364; -marga, 203-4, 617; -Sakti, 264, 
350.51, 586: -svarüpa, 195, 34l; -yoga, 
309-10, 401, 455, 530; -yogin, 617 

Jnünalaksama (sec perception), Advaita view 
of, 260n. 

Jüünottama, his Candrika, 258 

Jones, Dr. Rufus M., 527 

Judgement, 46, 599; as avaya, 601; complex, 
143; copulative, 137; disjunaive, 134-35; 
its falschood, 132-33; formation of, 139; 
illusory consciousness and (sec khyati), 
134; Nyāya view of, 96, 100, 108, 129-35; 
part played by visayata in, 136-37; per- 
ceptual, 129, 132, 135, 138-39; in Rīmā- 
nuja's philosophy, 302; in Saivisin, 391; 
as sankalpa, 508; synthetic (paramarsa), 
101-4, 106-7; its validity, 130 

Jung, C. G., 581, 608; his Collected Papers on 
Analytical Psychology, 611n.; his Integra- 
tion of the Personality, 529n.; on samadhi, 
528-29 

Justice, law of retributive, 306 

Jyotistoma, 159-60. 


Kabir, 459; on untouchability and sectarian- 
ism, 461 

purus 46, 53, 262, 310, 523, 637 

Yala, 285, 445; polarity of, 442-44 

Kala, 36, 209, 288, 339, 390, 446, 497-98, 500; 


-mayavapu, 591; nature of, 502; refuted - 


by ‘Citsukha, 273 

Kalidasa, 155 

Kaliyuga, 294, 356 

Kalpa, 154 

Kalpa-Sütras, 5 

Kalpataru-parimala (see Appaya Diksita) 

Küma, 178, 372, 508, 631, 644-45, 647-50; how 
to control, 298; -loka, 75 

Kamalasila, 10, 182 

Kambalasvatara, 179 

Kanada, 16, 33; on knowledge from author- 
ity, 556; his refutation of Svabhavavada, 
180; his Vaisesika-Sittra (see Vaisesika- 
Siilra) 

Kanada-Sütra (sec l'ai$csika-Sütra), 538n., 
549n. 

Kaücukas, 438, 446 

Kane, P. V., 347n. 

Kant, 39, 67, 221, 453, 481-82, 485, 487, 490, 
548, 582, 649; on consciousness, 60; his 
Critique of Pure Reason, 38, 438; his 
theory of ego, 509; and Yoga system, 60 

Kantakoddhara, 568, 570-71 

Kapalas, 387 

Kapha (sce humours) 

Kapila, 14, 33, 48, 418; his dualism, 181 
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Kapota, 285 

Karana, 240, 268, 511; -avidya, 267; Brahman, 
205; -citta, 57; mitla-, 263; nimitta-, 263; 
-Sakti, 207; samavayi-, 272; $arira, 590, 
597; upadana-, 190, 192, 208-9, 263 

Karma, 9, 12-13, 16-17, 61, 72, 80, 181, 187 
195-96, 200-3, 207, 209, 240, 248-50, 254, 
257-58, 260, 262, 267, 271-72, 277, 284 
288, 291, 296, 299, 302-3, 305, 310-11, 316, 
318, 330, 429, 471-72; -a$aya, 604-5; 
-bandha, 403; -bhümi, 637; ‘denied by 
Lokayata school, 176; and divine will, 
499-501; doctrine of, 57, 120, 235, 238, 290, 
305-7, 629; essential for whom, 187; four 
types of, 636; kdmya, naimittika, nisiddha, 
and nitya, 160, 260, 627-28; law of, 
61], 624; legal conception of, 307; -marga, 
617; meaning of, 500; -Mimamsa, 151, 
160, 187, 472; -misra bhakti, 291; momen- 
tum, 269; prarabdha, 260, 285; Saükara's 
view of, 187; -sannyase, 403, 638; -yoga, 
309-10, 401, 455; -yoga, results in a rich 
mental life, -yoga, its teachings, 
530; -yogin, 617 

Karna, 643 

Kartabhaja, 462 

Kartr, 938, 264, 490; -tva, 331 

Karuna, 84n., 86, 632 

Karya, 208, 261; -Bralimaloka, 205; Brahman, 
204-5; Brahman and Prajapati, 205; -citta, 
57; Jiva, 209; -vidyà, 267; -vimukti, 73 

Kasakrtsna, 360 

Kasaya, 618 

Kashmir Saivism, 495 

Kagmiraka Sadananda, 279 

Kathas, 170 

Katha(s), -bahya, 565; classes of people par- 
ticipating in, 564; thrce kinds of, 565 

Katha Upanisad, 15, 168-69, 191, 235, 369n.- 
70n., 374n., 508, 524, 545n. 

Kausitaki Brühmana, 151 

Kausitaki Upanisad, 80n., 191 

Keith, A. B., 76n.; his Indian Logic and 
Atomism, 126n.; his The Karma-Mimamsa, 
539n.; his review of Tattva-cintamani, 126 

Kena Upanisad, 169, 320 

Keniyas, 169-70 , 

Kevaddha Sutta, 88n. 

Kevala(a), 518-19; -anvaya, 554; -anvayt, 555; 
bhakti, 290; -kumbhaka, 81n.; -vyalireka, 
554; -vyatireki, 555 

Kevalanvayi-tika (see Gadadhara) 

Kevalin, 58, 65, 74 

Khandadeva, 159; on adhikarana, 569; his 
Bhaitadipika, 569; on object of Mimamsa 
philosophy, 167 

Khandana-khanda-khadya (see Sriharsa) 

Khandanoddhara, 172n. r 

Khoda Bux, 523n. 

Khyati (sce @, alaukika-, anirvacaniya-, 
anyatha-, asat-, atma-, sadasat-, sat-, and 
viparita- khyatis) 

Kierkegaard, 454; his Works of Love, 451, 
452n. 

Kimura, his 4 Historical Study of the Terms 
Hinayana and Mahüyüna and the Origin 
of Mahayana Buddhism, 595n. 
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vali, 497, 501n 


i -prakasa, 504n. 
4 


eša(s), 87, 4 1. 604 . 
Knowledge ji 249; in Advaita 
and Dvaita, 195; analysis and sources ot, 


549-50; five kinds of, a 

518; indeterminate, 51 
path of (sce Ji s i ; 
(sce pramü), 9 sci "validity | of, 27 
560; from similarity (sce upamüna), 557; 
subject-object relation in, 48: ; theories 


ording 


of true, 131-32; two functions of, 645; 
two kinds of, 158, 514; valid, 12 is 
verbal, 256; Visistadvaita definition of, 
510 


Kosas, 55; and Surtras, 589-99 

Kramamukti, 637 

Krama-sandaibha ot Bhügavata, 381n. 

Kretschmer, his Physique and Character, 608 

Kriya, 258, 309n., 512; five forms of, 353; 
Sakti, 264, 350-51, 586; -yoga (sce tapas 
and yoga) 

Krsna ($i), 918, 279, 981-86, 
299, 366, 521, 523-25, 530, 638; his ad. 
vice to Nanda on service, 292: his 
advice to gopis, 991: his enumeration of 
siddhis, 529; his harmony of jnana, 
bhakti, and karma, 299; as supreme Self, 
194; two dhamans of, 371: two main as. 
pects of his rasahood, 570; as vada, 564; 
Yasoda's love for, 294 

Krsnadasa, 462 

Krsna Misra, 183; 
doctrines, 179 

Ksara, 541 

Ksetra, 215; a, 215, 
of, 218 

Kubja, 296 

Kularka Pandita, 270 

Kumava sambhava, 155 

Kumàrila Bhatta, 5, 95, 155, 
511; his conception of 160-61; 
Tay Consciousness, 130; silent about God, 

4 


his Slohkavarttika 153, 156; hi 
j “4, 153, 156; his ¢ 
of knowledge, oG aia 


288-90 299.93, 


his account of Lokayata 


218, 414: know ledge 


158-59, 163-64 
„dharma, 


Rundakunda, his Pravacanasgyq, 518n. 
undelinr, 619; "ula, — Sgt: ü- 441; 
MER A 0; maha-, 44l; 


l; -yoga, 53 
Kiirma Pu a, 14 yoga, 530 


Kusumünjal; SCC Nyava.], ünjali 
Kitladanty Fe ‘sin d Nel) 
Labour, division of, 614 
Laghubhigaontamytam, 370n 
Laghucandyika (see Brahmananda S; 
Laksana, 18, 965, 366; jahat. , 
ajahat-svartha, 145 
Laksma 643 
Laksma Bhatta, 357n. 
Laksmr, 925, 397, 329-30, 541 
Laksmidhara, 447 
Laksminrsirhha, his 
Lalila-vistara, 179 
Lanküvatüra-Sitva, 87n., 456 


ürasvati 
“svartha and 


Abhoga, 266 


Lava-voga, 61n., 70n. 

Lcibnitz, 520 

Lesyüs, six kinds of, 618 19 

Leuba, 455, son religious œ 
scious experiences, 527 : 

Liberation (scc moksa), 74, 188, 201, 20 

mukti), 194, 202-4, 241, 244-45, 


supercon- 
uj 


L 260, 295. 30i; according 10 
Advaita Vedanta. 206; double st ol, 
in Buddhism, Jainism, imd inia 


2: state of, 195; 


73n.; 

Yoga view 
Libido, 611 
Licklev, his The Nervous 
Life, its four ideals, 604 
ife of Nagarjuna, 33n. 
203. 288, 508. 311, 397, 344, 
‘cdanta doctrine of, 
Limitation, theory of (sce Avacchedavicda) 
Limiting adjuncts (sce upadhis) 
Liüga (see heto, 515, 554; 

597 
Locke, 489, 548 3 
Logic, three. divisions ol Indian, 125 


nütman on, 2 
of, 56, 74 


System, On. 


550, S67, 


S m m 
Sarra, AN, 327, 


Logos, 590, 581 — 
, 529, S81, — 
Loka, 171, 904, 206-07, 414: God's, 28 


epas, küma-, and vipa: 73 
a 8 

y school, 9, 173. 175, 
authority of Vedas, 176; on 
form of inference, 182; 
fall, 180; (o; d 
denial of past and future births, 175: 

division of inference into two classes, 
end of, 179; epistemology of, 173-7 » 
ethics of, 178; on God and heaven, 177; 
On means of valid knowledge, 174, 181- 


171 178-80; on 


Buzldhist 


82: metaphysics of. 175-77; on nan c Bl 
Consciousness, 174.76: nature its waich- 
word, 177; and y Hn 
their preference lor politics Nos 
nomics, 178; on religion and religious 
exercises, 176.77; on Vedas and Vedic 
rite: 177-78. 182 5 
Lord 


* God and Tsvara), 200-1, 203. $i 
307; incarnation of. 308; of love, 31H 
the means as well as the end, 205 


Madan, 467 
M 


adanamohanaji, 357n. 
598 


Madhai, 
Madhay: 


nya), 8. 87: his de- 


nun a school. 185 m 
Madhusüdana (Sarasvati), 7.8, 261, , 278- 
- n 27 
79, 580; his Advaita-ratia-valgana. 277, 
580: his Advaitasiddhi, 8, UT 


a bhakta, 978; his definitions of 
ity, 278: a dialectician and syneretist, 
277-79; his Sailise pa-sürivaka-sára-sani- 
graha, 977; his Siddhanta-bindu, 266, 277; 
On unity and plurality of Jivas, 278; his 


ledānta-kalpþa-latikā, 277 k 
Laotze, 12 Mad "Na (sce Ananda Ththa), 8-9. 187. 314- 
Laugāksi pete. Wee 530; tis Arina ae EUN 324. s RS on 
sangrata, 5939n. soe MOTEL, J $ 
Law, B. C., 58n., 75n. Yahma-Siilra, bin., 544m; his Taha 
678 mimus, 313-39; cetana, acetana, and 
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Madhva—Continued 
abhimünins in the philosophy of, 326- 
29; his conception of Brahman, 316-17, 
320, 329-30, 332; his conception of God, 
541; his conception of world as nitya 
and anitya, 318, 330; considers two kinds 
of anumüna, 324; defines baüdhya and 
abadliya, 32 
discipline leading to moksa, 
guishes five kinds of muktiyogy 
his doctrine of bheda, 326; on duragraha 
.or bhranti, 324; his explanation of texts 
of Upanisads, 197, 315, 541; final posi- 
tion of, 397; on fivefold difference, 330, 
54l; on jīvanmukti and mukti, -31; 
on karma, 316; observes three 
cetana, 397; his refutation of ? 
325-26; his rejection of Vedic y 
314; on Sruti, 314, 319-20; studies the 
world in two aspects, 324; his Tattva- 
sankhyüna, 326; on theory of knowledge, 
318, 390-24; his thirty-seven works (Sarva- 
müla), 313; on three cases of satta, 325 

Madhyama (see sound), 586-87 

Madhyamakavatara (sec. Candrakirti) 

Madhyamika school (see Buddhism), 10, 37-39, 
499; works of, 11 

Müdhyamika-Sütra, 1} 

Magdalene, Mary, 528 

Mahabharata, 13-14, 41, 151-52, 201, 313, 498, 
612n., 617n., 646-47, 649; on Brhaspati, 
172 . 

Mahabhasya (sce Patanjali) 

Mahabhava, 372-73, 526 

Mahübhütas, 54, 65, 388, 495, 512 

Mahübodhi Jataka, 498 

Mahadeva (sce Nyaya-kaustubha) 

Mahamaya, 392, 441 

Mahanirvana Tantra, 80n., 447 

Mahápürna, 8 

Mahat (see buddhi), in Upanisads, 508, 584 

Mahüvagga, 169, 521 

Mahüvaikuntha, 376 

Mahavakya(s), 258 (see Ahari Brahmasmi and 
Tattvamasi) 

Mahavidya anumana, 270 

Mahüvidyá-vidambana (sce Bhatta Vadindra) 

Mahavira, 10, 634; on Annaniyas, 169 

Mahavratas, 387 

Mahayajnas, five, 642 

Mahayana (see Buddhism), 455 

Maitráyani Upanisad, 12, 75, 172 

Maitreya, 11, 289 

Maitreyanatha, 33 

Maitri, 84n., 86, 632 

Maitri Upanisad, 80n., 83n. 

Majjhima Nikāya, 82n. 

Major term (see sadhya) 

Makkhali Gosala (sce Ajivaka) 

Manana, 62n., 317, 330 

Manas (see mind), 43, 55, 59, 66, 67n., 239, 
264. 321-94, 397, 427, 429, 478, 497, 500, 
507, 518-19, 549-51, 584-86; as common 
to all senses, 511; Katha definition of, 
509; treated as a sense (indriya), 512 

'Mandana (Misra), 255-57, 259, 266, 268, 276, 
650; his Brahmasiddhi, 255, 265, 272; his 
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Mandana—Continued 

doctrines of sphota and Sabdadvaita, 260; 
on karma, 260; Pratibimbava of, 260: 
on $übdi bhavana@, 161; on two kinds of 
avidya, 


114, 232, 240; -bhàsya, 

Mandükya Upanisad, 377n., 454 

Mantegazza, Paolo, 608 

Mantras, 4, 9, 39, 79n., 151, 166, 172, 443-45, 
531, 6 Lokayata view of, 176-77; Vedic, 
178, 2 

Mantrayana, 39 

Mantra-yoga, 70n., 530; wherein it consists, 
79n. 

Manu, 154, i64, 172, 

Margas, three, 617 

Maruts, 585n. 

Marxian ethics, 453 


632 


622 


Brhaspati), 

Mathara Sruti, 3 

Mathuranatha (Ta 
i ütrkü), 444- 


Matter (sce acit, jada, and Prakrti), law ot 
conservation of, 503-4 

Maung Tin, 456n. 

Max Müller, 4, 171, 525n., 536, 654; his Six 
Systems of Indian Philosophy, 535n.-36n., 
539n., 583n.; his Three Lectures on 
Vedanta Philosophy, 535n. 

Max Planck, 214 

Max Walleser, on Nagarjuna, 33 

Miya, 13, 162, 193-94, 200, 206, 235-36, 240- 
42, 245, 948-49, 255-56, 258-59, 263, 266, 
275-77, 282-83, 287, 289, 290, 296, 313, 
317, 433, 494, 522, 610; anirvacantya, 244, 
247, 268, 289; asuddha-, 390, 392; avarana 
and viksepa Saktis of, 195, 261; -bija, 442: 
concept of, 234, 947-48; dvüra-karanatva 
of, 261; as manifold of nama-rüpa, 248; 
-moha, 173; nature of, 279; as parigraha- 
Sakti, 392; as parinimi upadana, 190, 
270; as power (Sakti) of God, 249, 287, 
367-68; three ingredients of, 288; tuccha 
from Brahman's standpoint, 244 

McDougall, William, 521n.; his 4n Outline 
of Abnormal Psychology, 615n. 

McTaggart, believer in pre-existence of self, 
110 

Medes, laws of, 634 

Meditation (see upasana), on symbols, 202 

Meghanadari, 8 

Memory, 175, 222, 224; nature of, 

Mental modification (see vrtti) 

Mental perception (see anuvyavasaya) 

Metaphysics (see amviksiki), 178, 234-36, 308, 
487; Buddhist, 27; ethical system built 
on, 449-50; in Gita, 400, 407; Hindu meta- 
physical tradition, 451; introduction of, 
into society, 450; Karma as a metaphysi- 
cal force, 611; of materialists, 175-77; of 
Nyaya-Vaisesika, 91-93; 109, 111, 122, 126- 
27, 149; obstacle in appreciating Indian, 
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Metaphysics—Continued ESA 
477; its pivot and foundation, 27, 477; 
of Rāmānuja, 303-5, 308; of Vedanta, 219, 


Metta-Sutta, 456 
Middle term (sce hetu) 


Mrmainsa, 160, 187, 549; its atheistic out- 
look, -39; its conception of heaven, 


163; difference between carlicr and later 
schools of, 159; on God and deities, 166- 
67; on knowledge divorced from ritualis- 
tic work, ; on man's nature and 
goal, 162-65; its meaning and scope, 160; 
nature of moksa in, 163-64; not poly- 
theistic, 539; on potency of sacrifice, 165- 
66; promises fulfilment of desires thro 
rites, 164, 167; on sabda as prama@na, 152; 
on two classes of acts, 160; on upamana, 
557 
isa-Sülra (see Jaimini), 5, 151-52, 
9); on possibility of emancipation, 1 
on real nature of Jivatman, 162 
asakas, 154-55, 260, 271, 
557; on absolute dissolution, 164; a 
of, 259n.; on authority of Vedas, ; 
Bhatta school of, 96 on knowledge 
from Vedic texts, 159, ; Prabhakara 
school of, 261; on prama, 157; recognize 
two kinds of energy in injunctions, 161; 
on yajia, homa, and dana, 162 
Mind (see manas and antalikarana), 196, 961, 


275; in Advaita Vedanta, 508-10; in Bud- 
dhism, 516-18; and consciousness, 506 
Jainism, 518-19; nature 
of, 507-19, 591; in Nyaya-Vaisesika, 596, 
513-16; in Pürva-Mrmainsa,. 511-12; in 
Samkhya and allicd schools, 512.19; study 
s ae ae threshold of, 516: types 
ol ; in anisads, 507-8; in Visista. 
. dvaita, 510-11" S MAE 
Minos premise (see n 
inor term (see pa 
MITSDRI, 26: h 
Misapprehension (see an 
Mishra, U5 his 
502n.-5n. 
Mithila, 94 


Mithya, 243, 318, 324-25, 439. į in 
Qui C15 318, 324-95, 432; ji 
Sankara’s commenta 263; po 


falsity), 264, 973. sog" 
Mi Ae, ‘te’ 


Modal view (sce Par: 
Modern logicians (s 


aksadharmatay 
ksa) 


yalhagrahana) 

Conception of Matter, 
g in 
(sce 


yayarthika-na 


S (sce Navya-Ny » defec 
of, 150; their ignorance of E sioe 
148; and law” of Karma, 149; 


meagre contribution to ethics, 149 

Moha (see tamas), 331-32, 517 

Mohenjo-daro, 3 5 

Moksa (sec mukti) 

Monad, 428-29 

Monism ( Advaita), 
277; Vedic, 220 

Monoidcism, 87 

Monothcism. 535 


Moral action. Brühmanical idea of. 627.30; 
and its goal, 636-38 E 


194, 535; qualified, 
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Morality, Brahmanical, 650-32; in 
and Jainism, 625-27; its 
examined, 450-51; a necessa 
philosophical compctence, 

Moral law, 120, 306 

Mother, divine, 525 

Motion, 503, 505 

Motor reaction, 512 

Mudita, 84n., 86, 652 

Muda, 79, 88 T 

Muir, his Original Sanskrit Texts, 538n. . 

Mukerjec, Radhakamal, his Theory and Art 
of Mysticism, 455n. — i i 

Mukerji, A. C., his The Nature of Self, 482n. 

Mukta, 277, 351; -puruya, 6n. 

Muktatman, 206 

Mukti 


Buddhism 
foundations 
ground of 


650, 
of, 


Iss, 240, 240.50, 254. 258. 

aids to, 651-52; Baladeva on. 210; Bh 
vata school on, 288 295-97; Bhiiskara 
on, 202. 208, » Dvaita nd 


Madhva's view ol, 194, 204, 327, 329 31; 
and God's. grace ind redemption 
506-7, 


205, 
Mimininakas on, 
Nimbürka on, 
view ol, 50, 
popu philosophy v 
and Vaisnavas on, 40-4 i 
Sunkhya-Yora view of (sce kaivalya anc 
liberation), 56, 74; Srikantl ind $ d 
Vallabha on, 20 J 
Bhiksu on, 205; Viistadvai ind. Ramá- 
view of, 103, 904, 207, 309-12 
Mukti-vüda. (scc Gadilhara) 
Mukündadasa, 462 
Miüladhüra, 586 
Müller-Freienfels, Richard, 521n. 
Mundaka Upanisad, 168, 191, 240, 
4n., 376n., 544m. 
Murüri Misra, 95; his theory of knowledge, 
96 i 
Murphy, Gardner, 521n. 
Murshied, 462, 465 
Mystic. consciousness, means to, 455-57 
Mysticism, 211, 218, 954-36: a force in human 
progress, 457; philosophy of, 449-57; of 
Ramanuja. 310: theistic and non-theis- 
tic schools of, 454-55; transcends morality, 
452-54; and unitive life, 451-5? 


509, 311, 330-5 
its nature 
Nyay 


560n., 


Nabha, 461 
Nada, 419, 585-86; bindu, 442-43: -bindu- 
_ hala. 445: four states of, 586; -altva, 393 
Nadabindu Upanisad, SIn, 
)s 80, 587 
T: DAG 


55.44. 271; Max Walleser 
l about existence of valid 
i his Vigrehavyaoartant, 35 
S8 0n grahana, 69n, 

© their An Epitome of 


Myavida, 29, 38 

Nai adha-cavita, 271 

Neiskarmyasiddhi (see eSvarz 355. 25 
Ar Xmas (sce Sureévara), 255, 258, 


INDEX. 


Naiskarmyasiddhi-ttka (sce Citsukha) 

Naiyayika(s) (sce Nyaya) 155, 237, 9243n., 
271, 551, 554; on consciousness, 130; 
later, on three kinds of inference, 555; 
on pramanas (anumana, pratyaksa, Sabda, 
and E ia 598-600; on $abda, 556; 
on self-revealed character of Vedas, 154 


Namadeva, 461 


Nanda, 292 

Nandisvara, 199 

Nan-vüda (see Raghunatha Siromani) 

Nara, 328, 5 -tva, 515 

985, 994, 478, 584; on brahmacarya, 


ana, 188, 194, 197, 282, 285, 320, 332, 

fivefold vyiha of, 197 

akantha, 396n. 

na Sarasvati, his Varttika on Sarikara- 

bhasya, 279 

Naresvara-pariksa, 396n. 

Narottama, 463 

Nüsadiya-sükta, 214 

Nathajr, Sri (see Govardhananathaji) 

Nathamuni, 8 

Naturalism (sce Svabhavavada) 

Nature (sce svabhava), evolutes of, 54; watch- 
word of Loküyata school, 177 

Navadvipa school, 93, 112 

Navya-Nyaya (see modern logicians), 92, 94- 
95; cthics of, 147-48; importance of its 
study, 148; main points of, 148-50; and 
a new philosophy of grammar, 148 

Nayanaprasddini (see Pratyagbhagavat) 

Nayanars, 40 

Neo-realists, of America, 548; of Europe and 
America, 94 

Nescience (see avidya), 244, 247, 
266-67, 269, 276, 278, 306, 
derivative and primal, 267 

‘Neti, neti’, 282, 302 

Neuraxis, 612 

Nibandha (see Tattvarthadipa), 349 

Nididhyasana, 62n., 317, 330 

Nigama, 437 

Nigamana, 555, 567 

Nigantha Nataputta, 34 

Nigrahasthana(s), 103, 562, 575-76 

Nihilists (see Sunyavadins), 271 

Nihsreyasa, 539, 637 

Nikayas, 65n., 88n. 

Nimbarka, 8, 209-10; on Brahman as upàsya, 
908; his conception of Brahman, 207, 
333-36; his conception of creation, 344; 
his conception of mukti, 208; his Dasa- 
$loki, 933; his emphasis on madhurya- 
pradhüna bhakti, $45; on five sadhanas, 
549-49; his interpretation of Brahma- 
Sūtra, 206-8; Jiva according to, 206, 336- 
39; on moksa, 208, 340-42; on nature of 
acit, 339; philosophy, three categories in, 
206; on relation between Brahman, cit, 
and acit, 339-40; on relation between God 
and the world, 345; on relation between 
Jiva and jagat, 208; on relation between 
^8 


255-56, 261, 
318, .519; 


Nimbarka—Continued 
Jivas and Brahman, 207; his school of 
Vedanta, 333-46; supports videhamukti 
as against jivanmukti, 342; his system 
from ethical and religious points of view, 
345; and theology, 343-44; his theory of 
Bhedabheda relation, 206, 344-46; his 
Vedanta-parijata-saurabha, 333 

Nimitta, 189, 240, 266; -karana, 189-90, 192, 
207-9, 263 

Nirbija (sce samadhi), 525 

Nirnimittavada, 498 ` 

Nirodha (sce samādhi), 455 

Nirvana, 71-72, 431, 450-52, 454, 465, 527, 637 

Nirvikalpa, perception, 66n.; superconscious- 
ness (sce samādhi) 

Nirvikalpaka, perception, 129-30, 132, 138, 
511; knowledge, 514 

Nirvirodhavāda, 280 

Nisedhas, 4, 629 

Niskama-karma, 309-10 

Nitya, 317-18; -buddha-Suddha-mukta, 249; 
-karma(s), 260, 627; -lilà, 354; -mukta, 
541; -samhsarin, 327; -ta, 446; -trptata, 446 

Nitya Tantra, 586 > 

Nivrtti, 251, 516 

Niyama, 15, 49, 81, 85-87; -vidhi, 265 

Niyamaka, 192, 906, 308-9; -tva, 192 

Niyamya, 206-7, 308-9; -tva, 207 

Niyantr, 305 

Niyati, 390, 427, 446, 498 

Niyoga, 261, 628 

Non-apprehension (see agrahana) 

Non-attachment (see vaira@gya) 

Non-being (see abhüva), 272 

Non-cognition (see anupalabdhi) 

Non-difference (see abheda) 

Non-dualism (see Advaita) 

Non-ego, 228-29, 241 

Non-existence, perception of (see anupa- 


labdhi) 

Non-illusion, theory of, 560 

Non(not)-self, 220, 235, 239-41, 482, 486, 489, 
614 

Non-spirit (see acetana), 327; constituents of, 
327 


Northorp, his Logic of the Sciences and 
Humanities, 454n. 

Not-Atman, 472 

Nrsimhü$rama, 8, 261; 
vivarana-prakasika, 262 

Nrsimhatapant Upanisad, 974 

Nyasa, 79, 88 

Nyaya (see Naiyayikas), 7-8, 37-38, 93, 151, 
243, 271, 316, 489-92, 496, 551; on anupa- 
labdhi, 558; and Buddhistic schools; 94; 
its chief value, 97; conception of God, 
471-72, 538; conception of perception, 
511; conception of rules of life and con- 
duct, 472; division into three schools, 
126; on existence of God, 471-72; later, 
on inference, 553; older, and perception 
of self, 553; schools of Bengal and 
Mithila, 553; the science of definitions, 
94; sixteen topics of, 92, 562; and study 
of linguistic problems, 107-8; -v@kya, 568- 
69, 571; view of inference, 556 


his Paiicapadika- 
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"yüya-bhasya (see Vatsyayana), 127n., 563n., 

ed divine P üthoislig of Vedas, 
110; and God's solicitude lor suffering 
creatures, 123 

yabodhint on Tarkasangraha, 504n. 

-dipavalt (see Anandabodha) 

yayakandali (see Sridhara) 

Nyaya-kaustubha (sce Mahadeva), 128, 129n., 
135-36; on five theories of illusion, 134 

Nyaüya-kusumünjali (see Udayana), 472n., 
542n.-43n., 577 

Nydyalilavati, 502n. — 

Nyaya-makaranda (see Anandabodha) E: 

Nyayamanjari (see J yanta), 168, 514n., 516n. 

Nyayamrta (sec V Tirtha) 

Nyayaparisuddhi, 


568 
Nyaya-Siitra (see Gautama), 17, 110, 125-26, 


497n., 498, 505n., 562n., 575n.-76n., 
579n.; God, 110, 538, 563 

Nyaya-Va a, 37-38, 56, 524, 489, 495, 
499, 549-50,-552; and anyathi-khyati 
or viparita-khyati, 9n.; on authority of 
Vedas, 110; ‘conception of truth and 
error, 559; different sciences not har- 


moniously integrated in, 149-50; epistem- 
ology ol, 94-109; functions of pranas in, 
588n.; on God, 109-10, 112.14, 149; on 
illusion, 560; on infallibility of Vedas, 
123; and Lokiyata school, 180; non- 
believers in uncreated character of Vedas, 
110; on perception of self, 555; qualities 
of Auman according to, 513; religion of, 
471-74; synthesis of, 93: view of buddhi, 
513; view of clements, 496-97 


Nyayaviiritika (sec Uddyotakara), 115n., 265, 
472n. 


Nyayavartt ika-tatparyatiha 


(sce 
Misra) 


Vacaspati 


Object (sce visaya), 239, 241, 256, 259 
Om ge Pranava), its effect on concentration, 


Ontological, fact of all being i 
n 
one en 289; rc of the world 
5; Status of Atman, 483; view ject 
object relation, 136 Mee Sen ase 
DAE of Bhedübheda school, 
modern logicians, 146-48; 
Spistemology in Madhva's 
Optimism, Indian, 654 
Tganic and inorganic pr 
Mot, Bob, E € products, 
Origination, theory of 
Orthodox schools, fi 


creatures 


ol, 361-62; of 
its relation. to 
System, 313 


classification 


(see Arambhavada 
undamental Postulates of, 
Ouspensky, 458 


Pada, 414, 444-45; 
Pada, 193, 197, 
Padartha-dharma 


parama-, 99], 

199-201, 203.5, i 
-sangraha, 497n., 499n..5i 

na (see Venidatta) du 
nirnaya (see Gangaüpurr Bhatta- 
Padartha-tattvaniriipana, 146n. 
Padarthas, 271; three, 387 
Padarthaviveka, 504n. 


Padmapada, 257, 264, 267, 270;. on 
avidya, 2 his definition of falsity, 264- 
65; his Pancapüdika, 262 261n.; his 
school, 262-65 


Padma Purana, 173 
Padukapancaka, 521 
Pahud Doha, 465 f 
Pain (see pleasure and pain) 
Paka-prakriya, 504 d 
Paksa, 97-98, 142-49, 515, 567; 
567; -ta, 97-98 
Paksatà-tilü (sce Jagadisa) 
Pakudha Kaccüvana, 3 
Pali, Buddhism (se 
Paticadast (sec Vidya 
Parica-haücuke, 390 
Pancakürant, 554 
Paticapadiha (sce Padmapada) E 
Pancapadika-vivarana (s akasiuman) , 
Pancapadikü-vivarana-praküsikü (see Nrsim- 
hasrama) 
Paücarütra, 8, 13, 300; 


-dharmata 97, 


E . 
Hinayana); canon, 460 
ya), 274, 424, 544n. 


authoritativeness of, 


16, 168, 
theory of, 192 
Paücasikha, 14 


191-92, 209. 513; Sakta 


Panchanana  Tarkaratna, examines Sankar e 
arguments, 147; his Duaitohkti-rvatna-mala, 
147 


Paücikarana, 496 

Panini, 153 

Pantheism, 365, 495, 632 

Parà (scc sound), 586 

Parabrahman, 205, 350 

Parama, -aisvarya, 397; -apirva (see apinva); 
sbhakta, 991; -devatas, 536; -dharma, 291, 
296; -pada, 291, 311; -purusdrtha, 212 

Paramahathsas, 28] 

Paraménanda-lahavt, 447 

Parananu, 274, 500-1, 503; non-bhautika, 497 

Parāmarśa, 101, 104, 106.7, 143, 515 

Paramartha, 88n.: -satya, 241 

Paramarthasüya, $92n. 4 

Páramürthika, da » 206; point of view, 560; 
pratyahsa, -salya, 242-44 

arama Siva, 445 


Paramatman, 189, 198, 202, 282 ; 

Paramatma-sandarbha (sce Jiva Gosvamin), 
368n., 373n.-74n., 378n. 

Paramesthin, 169-70 

aramesvara, 446 

Paramitas, 11 

Parapsychology, 521n. 

Para-sakti, 368, 445 

Parasurama,285 

‘arasurama Kalpa-Siitra, 437 

Paratah, ~pramanya, 157; -pramanyavada, 95; 

-siddlha, 499 d 

aratantra, 315-16, 326, 330-32 

Parüvidya, 168 

Parikayas, 369-70 

“rmama, 43, 190, 193, 195, 208-9, 242, 970; 


Sakti, theory of (-vada), 41, 193, 
243, 262, 329, 379, Gogo ue’) 4L 
Parinami, nitya, 36; 
70 ^ 


upadana (sce Maya), 


Parthasarathi 1 
82 i, 16] 
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Paryayarthika-naya, 28 

Pasa, 396, 437; -jnana, 397 

Pasu, 395, 440; -yaga, 353 

Pasupata, 168, 387, 513; system, 191; Tàmasa, 
191; theory, 192 

Pasupata-Bralimopanisad, 81n. 

Pasupati, 440; cult of, 3 

Pasyanti (see sound), 586 

Patanga, 285 

Patafijali, grammarian, 9; his Mahabhasya, 
8, 9, 33, 148 

Patanjali, 18,-33, 48, 181, 455, 521, 523, 525, 
639; his conception of God, 537-38; his 
definition of yoga, 530; postulates exist- 
ence of God, 50; recognizes devotion to 
Isvara, 51; his school of Samkhya, 14, 21 

Pātañjala school, its conception of error as 
anyathabhava, 15; on knowledge of self, 
70 2 

Path of gods (path of light), 199, 204, 296-97 

Path of manes (path of smoke), 199, 297, 339 

Path of Pusti (see Pusti-marga) 

Patika Suttanta, 88n. 

Patilakkhana-vithi, 518 

Patrüvalambana (see Vallabha) 

Patriotism, and love for God, 293 

Pauranika outlook, 182 

Pauruseya (sec $ruti and apaurugcya) 319, 
322 

Pauskara Agama, 387n.-88n. 

Pavanavijaya-svarodaya, 522 

Payasi, 179 

Perception (see pratyaksa), 138-40, 175, 237, 
267, 550, 556; Buddhist schools on, 552- 
53; determinate and indeterminate (see 
savikalpaka and nirvikalpaka); extra- 
sensory (see jnanalaksana and yoga), 520- 
21; Gangesa's doctrine of, 138; Indian 
and Western theories of, 140; and infer- 
ence, 100-2; Lokayata school on, 173; 
mediate and immédiate, 264; 552, 601; 
Nyaya-Vaigesika view of, 252-53; ordinary 
and extraordinary, 518-19, 599; Prabha- 
karas on, 138; problem of true, 138; and 
rcalism, 140; six kinds of, 514; six objects 
of, 139; superconscious, 520-21; three 
kinds of extraordinary, 599; two classes 
of, 66n., 138 

Perplexity (see vicikitsa) 

Persians, laws of, 634 

Personality, 244, 507, 516 

Phalapiirva (see apiirva) 

Phallic worship, 12 J 

Phenomenal order (see prapaiica) d 

Phenomenal state (see vyavaharika dasa) 

Philosophical disputation, art of, 562-80; 
classes of, 563-65; process of, 567-68; 
technique of, 565-67 i 

Philosophy, best guide to, 218; why consid- 
ered difficult, 217-18; dogmatic vs. cri- 
tical, 548; popular (see popular philos- 
ophy); three regions of its knowledge, 
301; starting point of,- 324-25; essentially 
universalistic, 250; as a way of living, 
449-50 

Physical world, constituents of, 497; nature 
of, 494-506; and origin of things, 497-99 
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Pindas, 641 

Pingala, 153 v 

Pingala, 612 

Pipa, 461 

Pisacasiddhi, 521 

Pitakas, 10, 20, 618 1 

Pitr, 298, 328; -yana (see path of manes) 

Pitta (sce humours) 

Plato, 221, 520 

Pleasure and pain, 512-13, 603-4 

Plexuses (sce cakras), 586, 588-89 

Plotinus, 69 

Plum, P., 523n. 

Pluralism, 147 

Polarity, 442 

Politics (sce dandaniti) 

Polytheism, 122, 535 

Popular philosophy, from Buddha to Sufis, 
460; on evil and pain, 466-67; finite 
and infinite in, 468; nirvana and mukti 
in, 465; its pragmatic approach, 459-60; 
as propounded by mediaeval saints, 461- 
62; on renunciation vs. assimilation, 467- 
68 

Post-Kantian, idealists, 481; thought, 453 

Prabha on Siddhanta-muktavali, 515n.. 

Prabhakara (see Prabhakaras), 5, 95, 159, 
163, 511; his conception of injunction, 
161; omits anupalabdhi, 158; his theo) 
of knowledge, 96; on validity of verb 
testimony, 158 

Prābhākaras, 128, 26l; on anupalabdhi, 558; 
on akhyāti (error), 133, 273, 560; on 
nature ‘of consciousness, 130, 139; on 
perception, 138; on perception of self, 553; 
on volition, 511-12 

Pradhina (see Prakrti), 66n., 190, 242 

Pradhvamsabhava, 328 

Pradyumna, 197, 358, 590 

Pragabhava, 328 

Prahlada, 292-94, 645 

Prajapati, 541; abode of, 205; and Karya 
Brahman, 205 

Prajna, 11-12, 16, 55, 61, 73, 89, 450, 480; 
-jyolih (see yogins), 62n.; -netram, 480; 
riambhara (sce. rtambhara) 

Prüjna, 587 

Prajiüna, 508 

Prajnüparamita-Sütra, 11 

Prakara, 514-15; -tà, 135, 515 

Prakarana, 556 

Prakasa (see Vallabha), 349 

Prakafananda, 7, 255; on causality of Brah- 
man and ajñāna, 276-77; on Ekajivavada 
and solipsism, 276-77; on jivanmukti, 
277; on the róle of a Vedanta teacher, 
277; his  Vedanta-siddhünta-muktavali, 
276; on the world, 276, 277n. E 

Prakasatman, 7-8, 255, 257, 270, 274; on 
antahkarana, 264; on avidya, 263; on 
causality of Brahman, 263; his definition 
of falsity, 264-65; on Jivas, 264; his 
Paücapadika-vivarama, 262, 263n.-64n. 
his Pratibimbavada, 260, 265 ' 

Prakatartha, 203, 270 

Prakatartha-vivarana, 270 
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akrti, 12, 14-15, 36-38, 41, 45, 47-48, 50, 
= 53, 59-60, 65, 66n., 69, 189-90, 192-95, 
206-7, 209, 263, 303, 307, 310, 327-28, 
429, 495, 512; doctrine of, 41-44, 191; 
five ‘contracting factors’ of, 446; -la ya, 
63n.; -lina, 62, 69, 537; -màya or müla-, 
389; Parama, 445 
Pralaya (see dissolution), 307 
Pralayakalas, 394-95 
Prama, 271, 275, 
view of, 156-57 
Pramada, .17, 881 
Pramüna(s) 17, 59, 271-72, 275, 516, 549-50, 
562; according to Bhagavata, 282; accord- 
ing to Madhva, 317-22, 324-25, 327; 
according to Mimarmsa, 152, 158; -nira- 
peksa, 492; according to Nyaya, 95, 108-9, 
125-26, 516, 598-99; psychological aspects 
of, 598-601; reality of, 271; -fastra, 125; 
according to Yogavasistha, 425, 427 
Pramana-mala (see Anandabodha) 
Pramüna-naya-tattvüloka, 28n. 
Pramatr, 260, 264, 275, 349, 490, 492 
Prameya, 125-26, 271, 314,.317, 324-95, 490, 
492, 549, 562 
Pramiti, 325 
Prana, 204, 264, 435, 513, 516; different kinds 
of, 587; in Indian philosophy, 584-88; 
in Praína Upanisad, 587 
Pranava (see Om), 366 
Pranayama, 18, 49, 79n., 80-81, 85, 88 
Praparica, 194, 207-9, 264; -abhava, 
sthüla, 208 
Prapatti, 8, 309, 342-43, 357, 417, 522 


Prarabdha (karma), 202, 260, 262, 269, 277, 
285, 472 


Prasáda, 330 


PraSastapada, 112, 147, 632; on avt i 
Need on aui horship of 


asya (see Padartha- - 

erede üsya ( adartha-dharma: 

Repa Upanisad, 64n., 191, 366n.; 
n. 


Pratardana, King, 80; sacri 
Pratibha, 559 © RS A 


Pratibhajnana, 66n., 519 
Bre Chesil, 268, 276; -satya, 243-44; -srsti, 


549-50; Nyāya-Vaiśeşika 


257; 


-bhasya, 


; 428; -vada, 260, 264-65 


pratimas 294 
Pratipaksabhavana i 
Pratiti-sundara, me A hinn), a 
Drotitya-samut ada, 11 
t + hi igi i 
ra hee be Y his The Religious Conscious. 
Pratyabhijna, Buddhist vj 
yixa view of, 516 
F raryagaiman; 282 
Pratyagbhagavat, his Ni üdini, 
Prat "d gs Danaprasádins, 272 
Pratyaksa, 152, 318-19, 321-24, 327; a 
on, 550; "different schools an, mito 


iew of, 516; Naiya. 


E e ools on, 550- 
600-1; Nyāya view of, 550-53, 509.600, 
ue origin, 550; of supersensuous objects, 


Pratyaksakhanda, (see Gangesa) 
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Pravacana, 330-31 

Pravacanasüra (see Kundakunda) 

Pravrtti, 325, 512, 516; -vijriana, 605n. 

Preraka-kanda, 391-92. 

Presentiment (see pratibha) | 

Presumption (see arthapatti) 

Pretas, 641 

Previous merit (see adrsta) 

Preyas, 626 

Price, his Perception, 129 p 

Priti-sandarbha (see Jiva Gosvāmin), 370n., 
376n.-77n. 

Probandum (see sadhya), 142 EV 

Probans (see hetu), conditional (see sopadhika- 
hetu) 

Prthaktva, 518-14 

Prthivi, 624 

Prthu. 285 

Psyche, 529 7 T 

Psychology, experimental, 227; Indian, 581- 
607; Indian, distinctive features of, 585; 
Indian and Western approaches to, 582-83; 
its position in the West, 581 a 

Pudgala, 516, 518, 545, 592; its composition, 
516; -nairatmya, $1, 73n. 

Puggala-pannatti, 75n., 618 

Pürana Kassapa, 20, 34 

Puranas, 41, 281; materialists of, 169 

Purandara, 182 

Pure experience, obscuration and emergence 
of, 59-61 

Pürnabodha (Pürnaprajiia), 313 

Pürnalükhyati, 437 

Purusa, 14-15, 36, 38, 45.46, 48, 53, 59, 69, 
164, 286, 495, 498; and buddhi, 59; con- 
erpHon of, 44; contrasted with empirical 
self, 46; contrasted with Prakrti, 45; the 
material cause, 287; and its phenomenal 
double, 60; -tattva, 391 

Purusartha, 301; parama, 212 

Purusa-sükta, 286 

Purusottama, 282, 286, 299, 305, 350, 419; 
Pürna, 358 

Purisottama, his Vedanta-ratna-manjüsa, 334, 

Pürva-Mimümsa (see Mimarhsa 

Pürvapaksa, 324, 564; partial róle of, 168 

Pürvavat, 555 

Puryastaka, 391n. 


Pusti, 199, 203; -mā Maryada-marga) 
Putresti sacrifice, mp i 


Qualit (see guna) 
uibble } 
Sane 2 une chalas) 


Radha, 344, 379-73; -Krena, 463 
Radhakrishnan, S., on Brine of outlook in 
modern Nyaya, 126; his Indian Philos- 
_ phy, 56n.-57n., 67n., 126n., 536n., 546n. 
Raga, 61, 68, 84, 213, 446, 637 
Raghunatha (Siromani), 8, 180, 147; his atti- 
tude to Vaisesika metaphysics, 127; his 
emphasis on self-realization, 149; enu- 
merates objects not comprehended by 
Vaifesika categories, 146; his Nafi-vàda, 
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Raghunatha—Continued 
146; his revision of traditional ontology, 
146; on source of final emancipation, 148 

Rahu, 176 

àdhirija-yoga, 70n. 

Raja of Bandhogarh, 461 

Rajas, 14, 18, 42, 47, 67, 70, 288, 292, 295, 
495, 512 

Raja-yoga, 70n., 79n., 455; its teaching, 530 

Rajjab, 461 

Raju, Kuppuswami, 399 

Rakhaladasa Nyayaratna, his contributions to 
ontology, 146-47; on predicates of a dis- 
junctive judgement, 135; his Tattvasara, 
146; his twofold division of reals, 147; his 
Vividha-vicara, 135n. 

Raksasas, 426 

Rama (Ramacandra), Sri, 218, 425-26, 643; 
Jabali’s exhortation to, 178 

Ramadvaya, 270; on prama, 275; his Vedanta- 
kaumudi, 264, 275; his Vedanta-kaumudi- 
vyükhyüna, 264, 275 

Rüma-Gita, 424 

Rümakantha, 396n. 

Ramakrishna (Paramahamsa) Sri, 211, 218, 
523-25, 528, 530; on Bhagavata, 299 

Ramiananda, 461 

Ramananda, his Vivaranopanyasa, 262 

Ramanuja, 8, 35n., 187-93, 196-97, 200-6, 
208-10, 270, 300, 313, 316, 510; on 
aesthetic conception of Brahman, 307-8; 
on Bhakti and its goal, 309-10; on 
character of knowledge, 559-60; his con- 
ception of God, 540-41; his conception of 
iva, 198, 207; his conception of percep- 
tion, 511; his conception of Sartra-Saririn 
relation, 192, 206-9, 308; his epistemol- 
ogy, 302-3; his ethical conception of Brah- 
man, 305-6; his genius for synthesis, 300; 
his metaphysical conception of Brahman, 
803-5; his mysticism, 310; on persistence 
of ego, 229; reality according to, 301; sat- 
khyati of his school, 259n.; his Sribhasya, 
540n.-4ln., 544n.; on sadhana-saptaka, 
309; his theory of Karma, 306-7; his 
theory of non-illusion, 560 

Ramasimha, 465 

Rama Tirtha, 261 

Ramayana, 152, 178, 424, 521, 646 

Rame$vara, 447 

Ranade, 64n., 75n.; his A Constructive 
Survey of Upanishadic Philosophy, 64n., 


75n. 

Rasa, 18, 350, 354, 370, 466, 510; concept of, 
601-2; its relation to Atman, 602 

Rasa-lila, 357n., 358 

Rasul, 464 

Ratna-koga, 135 

Ratnaprabha (see Govindananda) 

Ratnasüra, 462 

Ravidas, 461 : 

Ra or Rk (see Rg-Veda), 39, 166 

Rddhis, 88, 637° 

Realism, 302; Vedantic, 276 

Reality, 195, 230-34, 301, 303, 313-14, 326, 
431-33, 527-29; absolute (see paramarthika 
satya); in Advaita, 230-34; degrees of (see 


Reality—Continued 
taratamya), 328; empirical (see vya@vaha- 
rika satya); essence of, 237; essentially 
spiritual, 309; manifold character of, 28; 
seeming (see pratibhasika satya); sub- 
stance view of (see Atmavada); supreme, 
194; supreme, and its realization, 188-89, 
three essential attributes of, 301; tran- 
scendental, 243 

Realization, mental preparation for, 529-31; 
stages of yogic, 435 


Reason, and authority, 488; subject-matter of, 


218 > 

Rebirth, doctrine of, 235 , 

Receptacle consciousness (see alaya-vijriana) 

Recognition (see pratyabhijna) 

Redemption (see grace), 307 

Reductio ad absurdum (see tarka) 

Reflection, theory of (see Abhāsavāda and 
Pratibimbavāda), 267 

Regressus ad infinitum; 137-38 

Relativity, ethical, 634-36 _ 

Rele, his Mysterious Kundalini, 588n. 

Religion, 250, 254; cognitive aspect of experi- 
ences in, 529; and Lokayata school, 176; 
of Nyaya and Vaisesika, 471-74 

Retribution, law of, 307 

Revelation, 237, 300 

Rg-Veda (see Veda), 39, 155n., 166, 169, 286, 
313, 465, 544n., 61ln., 623 

Rhine, Joseph Banks, 52ln. ^n 

Rhys Davids, C. A. F. (Mrs.), her 4 Buddhist 
Manual of Psychological Ethics (Dhamma- 
sangani), 58n., 65n., 73n., 86n., 89n., 
518n., 605n.; her Buddhist P: chology, 
58n., 65n., 67n., 71n., 82n., 86n.; her 
«Sakya or Buddhist Origins, 82n.; on Yoga, 
88; Aung and (see Aung and Rhys 
Davids) 

RE av T. W., his American Lectures, 

n. 

Righteousness, divine, 306 

Rjuprakasika, 266 

Rohal, 462 

Rsabha, 285; his advice to parents, 298 

Rsi, 153, 285, 288, 300, 328 

Rta, 544, 623; rtasya gopa, 623 

Rtambhara prajñā, 62n.; 594 

Ruben, W., his ‘Uber die Debatten in den 
alten Upanisads’, 388n. 

Rudra(s), 205, 284, 58 mo 

Rüpaloka, 75 : i 

Riip2nagara, 465 

Rüpaskandha, 516 

Russell, Bertrand, 
388n. 


214; his Lowell Lectures, 


Sabara (Svamin), 5, 151, 155, 159, 569; 
-bhasya, 156; his conception of heaven, 
163; on forms of deities, 167; on Jivatman, 
162; on self-revealed character of Vedas, 
152-53; on Sphotavada, 167 

Sabda (see pramana), 65, 108, 144-46, 158, 
258, 261, 266-67, 556-57; -aparoksavada, 
259; -jüana, 323; -pramana, 152, 158; 
-praparica, 392 

Sabda Brahman, 256 
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Sabda-brahma-vadins, 393n. 


Sabdadvaita, 256; doctrine of, 260; -followers 


of, 256 

Sabda-pramanyavada (sec Gangesa) 

Saccidananda-svarüpa, 341 

Sacred Books of the Buddhists, 81n.-82n., 
86n., 88n.-89n. 

Sadadhva, 441, 445-46 J 

Sadananda (Kasmiraka), 183, 279; his Advaita- 
brahmasiddhi, 168, 181, 279 

Sadananda, his classification of samadhi, 526; 
his Vedantasara, 526 

Sadasat-khyati, 596 

Sadasiva, 188 s 

Sadaíiva, 391; -tattva, 393 

Saddarsana-samuccaya (see Haribhadra) 

Saddharma-pundarika, 521, 527 

Sādhaka, 257, 441 

Sadhana(a), 188, 198, 201, 213, 249-50, 253, 
321; -anumana, 324; four, 187; mukhya, 
210; -saptaka, 309 

Sadhana(@)-bhakti and sadhya-bhakti, 290, 
376-77 

Sadhya(s), 97, 142, 261, 515, 567; three types 
of, 143 

Sadna, 461 

Sadyojyotis, 396n. 

Sah Abdul Latif, 462 

SOS 459, 462; sant or sádhu, 460; -yoga, 

n 


Sahajiya(s), 462-4; of Buddhist 


E inspiration, 
m yricist, 459; of Vaisnava inspiration, 

Sahasrüra, 589 

Saif, 462 i 


Saiva(s), 284; Agama, thirty-six 
446-47; cult, 12; Siddhant 

. With other systems, 396.98 
Saivism, 9; and devotion in Yora scheme 
i 87; on eight dispositions of buddhi, 389; 
five pure principles of, 391-92; on God 
and His functions, 394.9 ; On jivan- 
di ERU of Kashmir, 18; Philosophy 

" 793; on salvati 5-96; 

juli. e tain on, 395-96; schools of, 


principles of, 
a, contrasted 


93; thirty-si inci 
of re wer imde Paine IS 
Ce ea “89; and 
Sajatiya-bheda (Gee orla of sounds, 392-93 


āva, 414 
n), 75; - 
Sàksi. ( (n) phala, 87n. 


260, 263, 273, 


370, 372; kanta, 379; bundo eam 
kundalini); as potency. in material things, 

a, 372; -rūpa, 444; and gaktimer, 
278, 381; -Saktimat, 207, 209; svarīpa. (see 
svarüpa); -tattva, 392; three antaranga- 
(hlādinī, sandhini, and sarvit), 367; tiro- 
dhana-, 395; three, of Brahman (jiva- or 
tatastha-, müyà-, and para- or svarüpa-) 
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Sakti(s)—Continucd : 
367; two of Maya (avarana and viksepa), 
194-95, 261, 509 
Sakti, as creative impulse, 432; cult of, 3, 12; 
in Tantras, 440-48; -vada, 39 
Salokya, 376; felicity, 296 
Salvation (see mukti), 238 
Samadhi, 15, 49, 51, 58, 73n 2 
283, 297, 427, 450, 525 529-30, 537; 
ünanda, 526-27; asamprajnata, 59n., 68, 
72, 85, 525, 593-04; -bhasa, 348; nirbīja, 
525; nirodha, 59n., 73; nirvicara, 66-67; 
nirvikalpa, 525-27, 530; nirvitarka, 66; 
-prajnü, 85, 594; samprajñāta, 70, 85, 
593-94; sananda, G6n., 67-68, 70, 593; 
süsmita, 68-70, 593; savicāra, 66-68, 593; 
savikalpa, 525-27, 530; savitarka, 65-68, 70, 
593-94; two kinds of, 593-94 
Saman (see Veda), 166 
Samana, 587 3 
Samanna-phala-Sutta, 34, 82n., 88n., 179 
Samanvaya, 191, 194; sütra, meaning of, 191 
Samanya, 16, 38, 272 
Samanyalaksana (see perception), 599 
Samanya-nirukti-tikà (sec Gadadhara) 
Samanyatodrsta, 555 
Samüpatti, 67, 73; three divisions of, 594 
Samavaya, 16, 38, 139, 274, 514, 600 
Samavayi karana (see kürana) 
Sama-Veda, 623 
Sambandha-varttika (see Suresvara) 
Sambhasa, classes of, 563 
Samhitas, 5, 281, 
Samipya, 296, 376 
Samjnana, 508 
Samjüaskandha, 516 
Samkhya(s, 7, 36-38, 49.43, 48, 50, 56, 89, 
180, 189, 191, 193, 195, 243, 495, 499, 
517, 549, 551-52; on aesthetic valuc, 51-52; 
on anupalabdhi, 558; its attitude to 
theism, 50, 536.37; its conception of 
happiness, 513; on consciousness, 130; its 
development, 35-37; differs from natural- 
ism, 44; its doctrine, 50, 191, 269; its 
dualism, 37, 41; and five pranas, 584; its 
Importance, 4l; on knowledge as only 
method of salvation, 87; modern, 192; 
not identical with Advaita, 44; on 
Perception of self, 553; its prescription 
Of ahimsa, 81; is- realistic, 46; on rela- 
tion between Atman and Maya, 610-11; 
theory of knowledge, 550; its view of 
daksina, 637; its view of truth, 47; world 
-., according to, 242; and Yoga, 18-16, 50 
Sam khya-harika (sce Iévarakrsna) 
Sürhkhya-pravacana-bhasya, 49n., 537n. 
sihkhyapravacana-Sütra, 13, 536n.-37n. 
sar kthya-tattva-kaumudi, 43n., 512n. 
amkhya-Yoga (see Samkhya and Yoga), 53, 
56, 60, 75, 492; is left with soul as experi- 
ence, 60.61; and physical world, 495; 
ra vem Dente Of, 49; its view of 
; ‘gin of phenomenal cognition, 59 
Saiikse ae OBN = 
Sathhsepa Saad S aaan) 


a-Sariraka 
Sammati-larla. Senamgnaha (see Madhusüdana) 


78, 87-89, 205, 


6 ampad, āsurī and daivi, 639 


INDEX 


Sampatti, different meanings of, 202-3 

Samprajnüta, 59n., 525; samadhi, (see samadhi) 

Samisüra, 44, 48, 164, 204, 235, 288, 296-97, 
306-7, 309-10, 452, 537, 634, 641, 654 

Saiisaya, 77, 168, 562; four prakaras of, 515; 
Naiyáyika analysis:of, 515; -vyudasa, 568 

Samshküra(s) 58, 72, 260, 264, 267, 269, 306, 
329.93, 500, 531; how to uproot them, 
257; -skandha, 516 

Samudragupta, .10 

Samyama, 85 

Sathyoga, 354, 513-14 

Sanatkumara, 285, 584 

Sanctification, stages of, 73-75 

Sanctions, ethical, 633-34 

Sandhayasambhasa, 563 

Sandhini (see Sakti) 

Sandilya Upanisad, 85n. 

jaya, Belatthiputta, 34; the sceptic, 169 

Sankara (ücarya), 6, 8, 35n., 163, 182; 187-98, 
900, 203, 207, 209, 218, 220-21, 230, 238- 
39, 941-43, 255, 257, 260-61, 263, 266-67, 
267-77, 318, 310-18, 320, 324, 326, 328, 
974, 382, 424, 455, 488, 492, 552, 650; 
his Adhyasa-bhasya, 237n., 239n., 24In., 
262; his Advaitism, 37; appreciates the 
value of reasoning, 237; his Atmanatma- 
viveka, 509n.; his bhāşya on Brahma-Sütra, 
262, 265, 270, 272, 279; and Carvaka 
school, 183; his Catulisütri-bhasya, 262; 
his conception of God, 539-40; his con- 
ception of Jiva, 197; his definition. of 
mithyà, 325; on foundation of empirical 
life, 220; and heterodox schools, 168; on 
nature of Brahman, 240; on necessity of 
illusion, 221; his philosophy, 237-44; his 
Sarva-daríana-kaumud: and — Sarva-sid- 
dhünta-sara-sangraha, 30n.; rejects sphota, 
393n.; his study of Vedanta, 243-44; on 
subject and object, 239; his Upadesa- 
sáhasri, 238n., 240n., 244n.; Vedanta, 272, 
277, 499; and Vedic authority, 240; his 
Vivcka-cüdamani, 453, 526-27; why he is 
misunderstood, 237 

Sankara-digvijaya (see Vid aranya) s 

Sankara Misra, 272, 543n., 572; discards 
authority of any Vedic text contradict- 
ing truth of valid perception, 127; on 
threefold kathā, 565; his Vadivinoda, 
565, 568, 571 

Sankarsana, 197, 358, 590 

Sankhapani, 255 

Sankhya, 513-14 

Sanna, 65, 517 

Sannidhi, 108, 556 

Sannikarsa, 600 

Sannyasa, 187, 201, 260, 356, 472; -yoga, 401 

Sannyasin, 187, 298-99, 313 

Santa, 530, bhakti, 291 

Santaraksita, 10; his Tattva-sangraha, 179, 182 

Santi, 310, 643; -karma, 522 

Santosa, 49, 86 

Sapta-bhangi-naya (see Syadvada), 32 

Sarasvati, 625 

Sariputta, 71 

Sarira, 192, 206-9, 308; prakrtq and aprakrta, 
207; -Saririn (see Ramanuja) 


Sariraka-Sütra (see Vyasa) 

Sarirasthana (see SuSruta Samhita), 498n. 

Sarpa, 285 

Sarstya (or sarsti), 296, 376 

sarüpya, 296, 376 

Sarva, 308: -jnata, 446; -kartr, 
-kartrta@, 446; -kartrtva, 316 

Sarva-darsana-kaumudi (see Sankara) 

Sarva-darsana-sangraha (see Vidyaranya 
Madhava), 30n., 55n.-56n., 87n., 274, 536n. 

Sarvajüatma(n)muni, 257, 259, 261-62, 275; 
his exposition of some Vedantic texts,. 
262; on instrumentality of sabda, 261; 
on I$vara, 261; on karma, 262; on Maya, 


315; 317; 


261; on nature of Jivas, 261; on pure, 
self in  dreamless sleep, 261; his 


Samksepa-sariraka, 259, 261, 262n. 

Sarvamata-sangraha, 182 

“Sarvan khalvidam Brahma’, 527 

Sarvamüla (see Madhva) - . 

Sarvasamvüdini (see Jiva Gosvamin), 366n., 381 

Sarvasatta@prada, 817 ` 

Sarva-siddhanta-sara-sangraha (sce Sankara) 

Sarvastivada, 31, 38 

Sarvatmabhava, 354 

Sarvottama, 315, 331; Madhva’s definition of. 
the supreme, 314 

Sastitantra-sastra, 13-14 

Sastra(s), 170, 179, 320, 324, 326, 332, 415, 
522; -gamya, 329; -jijnása, 329; meaning 
of, according to Ananda Tirtha, .190; 
-vicara, 213 

Sastri, Mm. Kuppuswami, 255n., 347n. 

Sat, 940, 249, 264, 268-69, 271, 278, 301-2, 
304-5, 308, 325, 328, 447, 654; absolute, 
307; the all-inclusive unity, 303 

Satan, 287 

Satapatha Brahmana (see Brahmanas), 151 

Satcakra, 80; -sadhana, 12 Y 

Satcakranirüpana, 521 

Satkaryavada, 287, 361, 398 

Sat-khyati, 259n., 596; -vada, 560 

Satmya, 614-15 

Satpratipaksa (see hetvabhasa), 106 

Sattva, 14, 18, 42, 47, 67, 68n., 69-70, 270, 
288, 296-97, 495, 510; -guna, 297; nature 
of, 612; -pradhana, 270; -fuddhi, 316, 650 

Satur pattt, 435 

Sattvika bhakti (see bhakti) 

Satya, 49, 86, 301, 303, 308, 623; -loka, 297 

*Satyam-jnanam-anantam', 262 

Sauca, 49, 79 

Saugata system (see Buddhist), 191 

Sautrantika(s), school (see Buddhism); theory 
of, 11 

Savicára, (see samadhi); sense of, in Buddhism, 
66n. 

Savikalpa, perception, 66n.; superconscious- 
ness (see samadhi) 

Savikalpaka, perception (see nirvikalpaka), 
511; knowledge, 514 

Saviour (or raksaka), 307 

Savitr, 624; as evolving Soul, 525 

Savitri, 643 E 

Sayana (acarya), 9, 274 

Sayings of Sri Ramakrishna, 524n. 

Sayujya, 296, 357; mukti, 355, 376 
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Sceptic(s), 70; Indian, 168-83; their original 
sūtra works lost, 168; -ism, its nature, 169 

Schelling; 39 

Schopenhauer, 232, 520 eae 

Schrader, Introduction to the Pajicaratra, 
583n. 

Schweitzer, Dr. Albert, 527 

Scotists, 628 

Scripture (see Sastra) 4 s 

Seal, Sir B. N., 555; his The Positive Sciences 
of the Ancient Hindus, 554, 588n. 

Self (see Atman), 195, 220, 234, 239, 241, 249, 
253, 274, 276, 304, 308, 507, 529-30, 549, 
552; as basis of knowledge, 479-80; Bud- 
dhist conception of, 491; as consciousness, 
273; -consciousness, 303, 310; different 
predications of, 486, 492; empirical (see 
"pramatr), 260; finite, 306, 308-9; freedom 
of, 306; -hypnosis, 528; "illumination, 53- 
55; individual, 120-21, 246-47; -knowl- 
edge (see vijfiana), 55-56; -luminosity (see 
svaprakasatva); its nature, 217; an object 
of proof, 489-92; only solution of the true 
problem of, 486-87; possibility of its per- 
ception, 553; post-Upanisadic speculations 
on, 487-88; pure, 277; -revelation, Bud- 
dhistic concept of, 273; as süksin, 321; as 
self-existent (see svayamsiddha); as self. 
revealing (see Svaprakaía); supreme, 189, 
194, 196, 201-2, 204, 259, 303, 305; 
-surrender (see Prapatti), 307, 309-10; as 
transcendental reality, 492-93 

Self-validity, 
manya) 

Sena, 461 

Sensations, 175 

nse(s), Jaina division of, 601 


of knowledge (see svatahpra- 


; and manas 
Sec manas) -organs, five, 509; -organs, 
seven, 321 


EU how it communicates its meaning, 

Series-Discourse (see Anupada-Sütta 

Service, 235; in Bhügavata 292. m i 1t, 

H A -94; Gita, 

422-23; Vallabha’s i Si j 

een a's idea of, 356 

Sesavat, 555 

Sesin, “308-9 

Sesitva, 30] 

‘SeSvara Sàmkhya' 

Setu, 441 "dad ` 

eva (sce Service); -vüsang, 37) 

Shastri, P., his {ni i ü 
Mimansa, in Toduction to the Pūrva- 


Sheldon, W., his The Varieties o 


Physique and Th ieti Fae 
r AE, ae Varieties of Human 
Sibi, 643 
Siddha(s), 56n., 82, 257, 261, 497; -darsana, 


Siddhanta, 324, 562 

Siddhanta-bindu (see Madhusüdana) 
Siddhanta-lela-sagraha* (see Appaya Diksita) 
Siddhanta-muktavah, 515, 516n., 588n 
Siddhantin, forms of sound recognized ] 
Siddhasüdhana, 103-4 sy tial 
Siddhasena, 182 
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Siddhi(s), 297, 521-23; condemnation of, 523 
24; eightfold, 471 

Sikhism, 462 

Sila, 450 

Sin (see vice), 235 

Sinha, J. N., his Indian Psychology: Percep- 
tion, 59n., 66n., 68n.-69n., 2n., 600n. 

Sisnadevas, 3 

Sita, 199, 643 : 

Siva, 284, 292, 437, 440, 541; the highest 
entity, 277; five ‘perfections’ of, 446; as 
sakala and nishala, 442; -Sakti (or -Sakti), 
390, 440-41; -tattva, 391 

Sivadvaita (see Srikantha), 399n. 

Sivadvaita of Srikantha, 399n. 

Sivadvaita-nirnaya, 399n. 

Sivagrayogin, 398 Š 

Sivajnana-bodha, 398, 399n. 

Sivajnana-müpaüdiyam,  388n.-89n., 8391n., 
394n., 397n.-98n. a 

Sivarkamani-dipika (see Appaya Diksita) 

Siva Samhita, 70n., 80n.-81n., 424 

‘Six step’ scheme (see sadadhva) _ m 

Six systems of philosophy, relative priority 
of, 35 " 

Skandha(s), 349, 591-92; five, 516; -vada, 38 

Sleep, 216; consciousness in, 227; dreamless, 
226-29; as object of yogic concentration, 
64; sattvika, 65n. 

Slokavarttika (see Kutnarila Bhatta) " 

Smrti(s), 59, 89, 319-20, 508, 510, 623; 
Mimiathsaka and Nai ayika views of, 516; 
-pramosa, 596; validit of, 6 

Sneha, as love 357; as oiliness, 514 

Socrates, 214; his method, 478 

Ee toe his Systems of Buddhist Thought, 

n. 

Solipsism (see Drsti-srsti-vada), 226; of Pra- 
kasananda, 276-77 

Somayaga, 353 

SomeSvara Bhatta, 162 

av Gee Brahman, conditioned); -hetu, 


Sorley, W. R., his Moral Values and the Idea 
of God, 113n. " 
Soul (see cit, Jiva, and self), 209; evolving 

(see Savitr); -force, 993; nature of, 475-93; 
pre-existence of, 238; supreme, 188; three 
Classes of, according to Vallabha, 352 
Sound(s), four states and four names of 
mudhyama, bara, paíyantz, and vat- 
khari), 392-93, 586 
Space (see akaía,) 502; -time-continuum, 442 
Spanda, 443  — 


Spenta Mainyu, 623 
Sphota, 599; the avada), 167, 256, 
300, 395 heory of (Sphotavada), 


Spinoza, Conatus of, 516, 588 

Spirit (see cetana) - pag 

Spiritualism, 489 

Pontaneous generation (see svabhava, doc- 

,. trine oj 

Sidala see? 508, 618, 622, 625; rajasili, 
Viki, an a iki, - 

Srauta Sn, ng tamasihi, 415-16, 617 

ravana 


ga (see “Srotavyah’), 62n., 260, 276, 317, 
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Sravasti, 88n. 

Sreyas, 626 

Sribhasya (see Ramanuja) 

Sridhara (Svamin), 17, 38, 94, 373n., 522n.; 
his Nyayakandali, 17, 113n., 116n. 

$riharsa, 183; his criticism of Nyaya concepts, 
96, 271; a dialectician, 7, 268; his Khan- 
dana-khanda-khadya, 271-72, 580; his 
polemics, 271-72, 274; refutes being and 
non-being, 272 

$rikantha, on Brahman, Jivas, and Prakrti re- 
lated as body and indweller, 189, 193, 
201; on creation and dissolution, 195; on 
dreams, 200; his interpretation of 
Brahma-Sütra, 187-93, 196-97, 200-5; on 
moksa and its cause, 187, 201, 204-6; on 
nature of Jiva, 193, 197; on reality of 
difference, 193; rejects Paficaratra partial- 
ly, 191-92; his Saiva commentary, 277; on 
samüpatti, 202; on transformation , and 
non-difference of Brahman, 189-90, 192; 
his Visistadvaita school, 270 

$rikara, generally follows Srikantha, 188; his 
interpretation of Brahma-Sütra, 188-89, 
191-93, 197, 200-3; on Brahman as 
supreme Soul, 188 

Srikrsna-sandarbha (pes Jiva Gosvamin), 372n. 

Srimad-Bhagavata-bhasya, 348n. 

Srinivasa, his Vedanta-kaustubha, 333 

Sritattva, 325 

Sri-Vasistha-darsanam, 435n. 

idya, 445 

Srhgüra, 354, 602-3 

Srotüpatti-phala, 87n. » 

‘Srotavyah’ (see Sravana), 265, 268 

Srotriya, 327 d 

Srsti, 305, 307 

Sruti(s), 155, 165, 176, 189, 196, 199-201, 237, 
239-41, 282-84, 300, 314-19, 322-23, 327, 
329, 331; Advaita of, 326; bheda-nisedha, 
207; according to: Madhva, 320; on means 
of attaining heaven, 163; nisedha, 207; as 
nitya, nirdosa, — svatahipramana, and 
apauruseya, 316-17; purport of, 188; 
-vakya-samanvaya, 329 à 

States, three (dream, sleep, and waking), 216, 
220-29 $ 

Stcherbatsky, his Central Conception of Bud- 
dhism, 518n. 

Stevenson, Mrs. Sinclair, 56n., 58n., 74n. 

Sthanu, 79, 515; -tva, 515 

Sthapana, 567, 578 

Sthitaprajria (see jrvanmukta) ‘ 

Studies in Lankavatara-Sütra (see Suzuki), 73n. 

Subheccha, 435 

Subject (sce paksa, visayin), 239, 941; and 
object, 241; -object-relation (see visaya- 
visayi-bhava), 136-38, 272.  . _ 

Subjective idealism (see Drsti-srsti-vada), 494 

Subjectivism, 226; pure, 583 

Subodhinī, 348n., 349, 850n. > 

Substance (see dravya), 272, 432, 503; view (see 
Dravyarthika-naya) 

Substantialism, 493 

Substratum (see adhisthana) 

Subtle body (see linga-Sarira) 

Suddhadvaita (see Vallabha) 


Suddha-maya, 392 

Suaia, _bhakti, 290; -manodvara, 518; 
e S a Pr OERHTE 188; 
-sattva, ; -vidya, F 5 ; -vidya- 
Buon y 446, 591; -vidya 

Südra, 461 

Suffering, 113; cause of, 238 

Sufi(s), 459-60, 465; martyr, 466 

Sufism, 462 

Suka, 298 4 

Sukha (see sattva), 71, 512-18 

Sukra, 172 ¿i 

Sūkşma, -cidacid-viśişta, 813, cit and acit, 208; 
Sarira, 306 

Sunaka, 285 

Sünyd, 39, 482; name of Visnu, 583 

Sünyavada (see Buddhism) 

Superconscious experiences, 289, 291, 296;:520- 
31; classification and evaluation of, 524-27 


Superconsciousness, three states of, 526; 
modern criticism of, 527-29 
Superimposition(s) (see adhyasa) its cause, 


259, 262-63; causes difference, 193, 259; 
causes jivatva, 197, 242; causes phenome- 
nal order, 194-95, 242, 269, 279; causes 
subjective world, 279; defined, 192; Kant’s 
avoidance of, 281; unifies contradictions, 
241 

Super-individual forces, six, 605 

Supernatural power (see siddhis), 297; misuse 
of, 523-24 

Suregvara, 7, 255, 257, 263-64, 267, 275; on 

avidya in deep sleep, 262; his Brhadara- 

nyaka-bhasya-varttika, 258, 274; dhyana- 
bhyüsa according to, 259; on Isvara, Jivas, 
and karma, 260; his Naiskarmyasiddhi, 
955,958, 272; on prasankhyana, 259; his 
Sambandha-varttika, 258-61; his school 
(see Varttika), 258-61; supports jivanmukti, 
261; his Taittiriya-bhasya-varttika, 258, 
261n.; on Vedic texts, 259 

Sürya, 585n. 

Suéruta, 20 

Suíruta Samhita, 20, 498 

Susumna, 612 

Susupti, 337 


.Sütra(s, 32, 187, 189-90, 193-97, 200, 202, 


206, 209, 262; -karas, 32; works of Indian 
materialists, sceptics, and agnostics now 
lost, 168 

Siitrakrtanga, 34, 169 

Sütrütman, 582 

Suttanipata, 460 

Sutta Pitaka (see Pitakas) 

Suzuki,.D. T., 58n., 73, 74n.; his Essays in 
Zen Buddhism, 58n.;- his Outlines of 
Mahayana Buddhism, 58n., 74n., 595; 
his Studies in the Lankavatüra-Sutra, 
82n., 87n.-88n. 

Svabhava, 171-72, 175, 182, 288, 410, 498; 
-vada, 172-73, 180; doctrine of, 176 

Svabhavika, -abheda, 208; -bheda, 
-bhedabheda of Nimbarka, 344-46 

Svadharma; 250-52, 406, 614; principle of, 293 

Svadhisthana, 586 

Svadhyaya, 49, 330 

Svagata-bheda (see bheda), 243, 381, 383 


340; 
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Svajatiya-bheda (sce bheda), 381 B 

Svakarma, 411 

Svaprakaía, 256, 486, 493, 560; -lva, 273 

Svarga, 163, 309, 637; attainment of, 297; 
-loka, 353; what it is spiritually, 297 

Svarüpa, 207, 249, 325, 327-28; -bimba, 328; 


body, 327; -caitanya, 549; -dharma, 510; 
-jnana, 196, 323; -laksana, 510; -Sakti, 
208, 367-68, 372; -sambandha, 136; -fünya, 
64; -siddhi, 571 
Svariiparngas of Brahman, 210 
Svarüpaünanda, 354 
Svasti, 643 
Svatahpramana (sce svatahprümünya), 317 
Svatahpramanya (see knowledge and validity), 
275; -vada, 95, 560 
Svatantra, conception of, in Madhva's system, 
315-16, 326-28, 331; -ta, 446 
Svayam, 274-75; -siddha, 486, 492-93 
Svayamprakaüsananda, 266; his Vedanta-nyaya- 
bhüsana, 266, 279 
Svetaketu, 584 
SvetaSvatara, 285 
Svetasvatara Upanisad, 75, 172, 191, 367n., 
498, 524, 525n., 610n.; on self of man, 611 
Syadvada, 28, 32 " 
Syena, 285 
gay sacrifice, 161; -yāga, 5 
ymbolism, 251 
Tadvidyasambhasa, 563 
Taijasa (see ahankara), 512, 587 
Taittiriya-bhasya, 240n. 
Taittiriya-bhasya-varttika (see Surcsvara) 
Taittiriya Brahmana, 167; and anecdote about 
T fe, 172 d 
Gittiriya anisad, 55n., 
374, 478! Sana 589n., om 
mm d 18, 42, 47, 67 
» 292, 295, : 
Tahka, un Cures 
anmatras, 15, 54, 66-67, 3 
Tantra, 39, 445, 521.09. 530; Fr NN of 
uru, 445; on cosmic een 442-44; and 
5; 


» 301, 369n., 


70, 76, -263, 


: 5 Synthetic 
Tantricism, 39, 79 8% 12 
A outlook, 189 
anu, 62; -mū 
Tao, 454 NEST 
Tapas, 49, 199, 318 ; 
Sūtra, 81 i2: 
Taratamya, 326, 328 
salle 459 
Tarka, 127, 142, 144 ; -vidva 
Tarkasangraha, 504n. Ps vidya, 562 
Tarka-tandava, 8, 568 
Tat, nature of, 200 
Tatasthalaksana, 510 
Tatastha-Sakti; 368 


its place in Yoga- 
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Tathagata (see Buddha), 521; 87n.; 
-mata, 28 

Tatparya, M ub T 

Tatparyatika, aie, n. 

Jue e Reality), 283, 289, 301, 314, 326, 
443-45; -jijnasu, 563; jħñāna, 54, 194, 205; 
-traya, 209; twenty-eight, appearing in 
process of creation, 351 — 

Tattva-cintamani (sce Gangesa) 

Tattvadipana (see Akhandananda) 

Tattvakaumudi, 59n., 64n. B 

‘Tattvamasi’, its discussion in Brahma-Sütra, 
198, 200; Nimbarka's interpretation. of, 
206-7; its interpretation by  Advaitins, 
240, 244, 262 

Tattvapradipika (sce Citsukha) 

Tattvaprakasika (see Bhoja) 

Tattvaprahasika, of Jaya Tirtha, 319 Tai 

Tattvarthüdhigama-Sutra, of Umasvati, 518n., 
601n. 

Tattvarthadipa, 349, 350n.-51n. 

Tattvàrtha-vicára, 213 

Tattvasamasa, 536 

Tattva-samiksa, 265 ^ 

Tattva-sangraha (see Santaraksita) 

Tattvasankhyana (see Madhva) 

Tattvasara (sec Rakhaladasa Nyayaratna) 

Tattva-traya-nirnaya, 391 87n 

Tattvavaifaradi, 65n., 68n., 79n., 81n., . 

Tejas, 501 m 

Tejobindu U. anisad, 76n., 85n., 87n. E 

Teleology, EN from, points to Purusa 
in Samkhya, 44; proves God in Nyaya, 
116; its futility, 117; its ground, 120 

Telepathy (see pratibhajiiana) adi 

€mperament, generalized under two heads, 
612-13 

Tengalai, school of Ramanujists, 8 

Testimony (see Sabda) 

The Agama-Sastra of Gaudapada, 347n. di 

The Complete Works of Swami Vivekananda, 
413n., 523n. is 

The Encyclopaedia of Religion and Ethics, 
581n: 


-hood, 


The Gospel of Sri Ramakrishna, 910, Se RA 

The Heart of Jainism (see Stevenson, Sinc p, 

Theism, 79, 365, 454, 495; Indian, 535-47; 
and  Nyaya-kusumanjali, 124; Nyaya 
Vaifesika as champion of, 112; Yoga anc; 

, 89 

The Karma-Mimarnsa (see Keith, A. B.) 

The Nervous System (sec Lickley) 

Theology, 211, 914, 233-34; its influence E 
morality, 635; of Nimbarka, 343-44; O 
Nyaya-Vaisesika, 149-50 ; 

Theory and Art of Mysticism (see Mukerjec, 
Radhakamal) 

The Path of Purity (see Visuddhi-magga) 

The aere init Philosophy (see Huxley, 

lous) 

The Philosophy of the Upanishads (see 

eussen, Paul) 

Theravada, 31, 38 


The Religion ‘and Philosophy of the Veda 


and Upanishads (of Keith, A. B.), 76n. 


The Religious Consciousness (see Pratt, 
James, B.) 


INDEX 


The Spirit of Chinese Philosophy (see Fung 
Yu-lan) 

The Study of Patañjali (see Dasgupta, S. N.) 

Thomists, 628 


Thought, extinction of, 88n.; -reading, 522; 
its three phases in Buddhism, 517 e 
Tilak, 4 H 


Tirtha, worship of saints and pilgrimage to, 
295 

Tirthankaras, 530 

Tirumülar, 396n. 

Tithiyas (heretics), 34 


Torpor, condemned in Buddhism, 65n. 
Tradition (see aitihya) 

Trances, four (see jhana) 

Transcendence, in Dvaita, 314, in Saivism, 


449; in Viíistidvaita, 306 
‘Transcendental’ intuition (see turiya) 
Transformation (see parinama and vrvarta) 
Transmigration, 181, 204, 235, 306; path of, 

205 
Trasarenu, 66 
Trayt, 178, 562 
Trigunatita, 249 
Trika (see nüda-bindu-kala) 
Trikalajna, 526 
"Trinity, 287 
Tripura, 445-46 
Trisikhi-brahmanopanisad, 79n., 85n., 
Tri-tativa, 333 
Tri-varga, 646, 648, 650 
Truth, according to Advaita Vedanta, 560; 

and error, in Indian philoso hy, 559- 

6l; levels of (see paramarthika, prati- 

bhasika, and vydvaharika); self-evident 

(see svaprakasa); uncontradicted, 560 
Tuccha, 251, 277 
Tucci, G., his On Some Aspects of the Doc- 

trines of Maitreya [natha] and Asanga, 


587n. 


33n. 
Turiya, 282, 454 
Turyaga, 435 
Tusita Heaven, ascent to, 88n. 


Ubiquity (see vibhutva) 

Uccatana, 522 

Udaharana, 555 

Udana, 587 

Udayana (acarya), 38, 94, 96, 124-25, 147, 
567-68; his ‘Atma-tattva-viveka, 130; on 
consciousness and its object, 130, 136; his 
criticism of Mimarhsa, 154; denies memory 
as a source of valid knowledge, 135; his 
emphasis on worship of God, 123; his 
Nyüya-kusumarijali, 123-24, 130, 154; on 
validity of judgement, 130 

Udbhüta, 514, -rüpa, 514 

Uddalaka, 584 

Uddhava, 291 

Uddhava-Gita, 214 

Uddyotakara, 17, 38, 491, 538, 568; on God's 
laotive Of creation, 113-14; his Nyaya- 
vartiika, 91, 94, 562; on vada, 563 

Udipi, 313 

Ullasa, 441 

Umasvati, (see Tattvarthadhi, ama-Sūtra) 

Unconscious, 520; -ness, 227-2 


Unitive experience, 311 

Universal proposition (see vyapti) 

Universals (see samanya), 272 

Upadana (see karana, parinami, and vivarta), 
189, 240, 266; aparinami, 270; avikari and 
vikari, 263 3 

Upadeía, 319 

Upadeía-sühasri (see Sankara) 

Upson 144, 206, 242, 244, 554; theory of, 

Upalabdhi, 510 

Upamana (see pramanas), 144, 158, 321, 427, 
5t: eters and Mimathsaka views on, 

Upanaya, 555, 567 

Upanisad(s), 5, 9-10, 35, 37, 41, 165, 191, 219- 
20, 227, 230, 255, 282, 301, 303-4, 308, 
331, 475-76, 480, 485-86, 488, 492, 518; (see 
Amrta-bindu, Amrta-nada, Brahmavidya, 
Brhadaranyaka, Chandogya, Dh anabindu, 
Hamsa, Katha, Kausitaki, Maitrayani, 
Maitri, Mandükya, Mundaka, Pasupata- 
Brahma, Praína, . Sandilya, Svetasvatara, 
Tejobindu, Trifikhi-brühmana, Varaha, 
Yogaciidamani, —Yogasikha, Yogatattva 
Upanisads); deal largely with upasanas, 
936; defines Brahman, 307; and dream- 
less sleep, 64; on ethical character of 
Absolute, 305; Madhva's bhasya on, 313; 
Maya and the world in, 277; on nature 
of Brahman, 301; on nature of God, 
535; predicates of, 302; urport of, 147; 
texts of (see fabda), 261, 301; truth of 
300 4 

Upasana(a), 201-2, 236, 249, 
bhakti, 413 

Upaskara (see Vaisesika-Siitra), 502n.-3n. 

Upavarsa, 162, 167 

Upeksa, 84n., 86, 456, 632 

Usas, 624 J 

Utpattyapürva (see apürva) 

Uttamapurusa, 419 

Uttarüdhyayana-Sütra, 523, 619n. 

Uitara-Mimürisü (see Vedanta), 187 


942-43; -ånd 


Vac (see nada), 478, 584-88 

Vacaspati (Misra), 7, 14, 17, 38, 59n., 67, 85, 
190, 255, 257, 276, 491, 563n., 5F^, on 
ajnana, 266; on avidya, 26S o7; his 
Bhamati and other works, 765; Bhamati 
school of, 202, 265-68; on Brahman, 
lévara, and iva, 266; features of his 
philosophy, 267; on God's omnipotence, 
112-13; on Isvara, 192, 557; memory as 
source of valid knowledge denied, 135; on 
Nyaya position vis-a-vis the Buddhist, 94; 
his Nyayavarttika-tatparyatika, 91, 563; on 
relation of uncaused conjunction, 121; on 
samadhi, 68; on scepticism and agnos- 
ticism, 170; on sphota, 393n.; on theories 
of limitation and reflection, 267; *on vada, 
563; his views tending towards idealism, 
266; on Yoga-Sutra, 85n. 

Vada, 562-63, 565; discussion by, 570-72; 
-kathü, 563-66; 576-77; some factors in, 
574-75; three results of, 563; -vidya, 562 

Vadagalai, school of Ràmanujists, 8 
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Vadivinoda, 566n., 571n.-72n. 
Vaibhasika school, 10; theory of, 1l 
Vaikhari (see sound), 586-87 
Vaikrta (see ahankara), 512 
Vaikuntha (sce Bhagavata); -loka, 351 
Vairagya, 49, 62n., 78, 89n., 199, 210, 213, 298, 
327, 330, 512; apara-, 64; indispensable 
condition of all spiritual advance, 63; 
para- (four classes of, yatamüna etc.), 
63-64; vasikara, 63n. 
Vaisali, 153 
Vaisesika, 17, 36-37, 191, 271-72, 496; cate- 
gories of, 16, 274; conception of God, 
473, 538; conception of rules of life and 
conduct, 473-74; and Nyaya, 16-18; 
philosophy, 93 
Vaisesika-Sittra (see Kanada), 16, 110, 497n., 
50In.-3n., 538, 632; on authorship of 
Vedas, 110-11 
Vaisnavism, devotion in, 87; its tradition, 313 
Vai$vanara, 191, 587 
ajasaneyas, their view of avidya, 168 
Vajrayana, 39 
Vakyapadiya (see Bhartrhari) 
Validity, 128-31, 275, 560 
Vallabha (acarya), 9, 187, 190-93, 200-3, 205, 
347; on Aksara, 351-52; his Anubhasya, 
348n., 349; and Bhaskara, 198; "on 
Brahman, 189; his Brhadbhüsya, 349; on 
Condition for receiving knowledge, 199; 
his contributions E 4 
359; on deity to be worshipped, 357-58; 
on episode of gopis, 358; four basic works 
seeped by, 348; on &race of God, 199; 
on liberated persons, 206; literature of 
his school, 349-50; his Patravalambana, 
350; his philosophy, 350.5]. hi 
H sti contrasted with jñāna and 
karma, 353-54; his Pusti-marga and 
Maryada-marga, 201-5, 354-55: and Rama- 
nuja on Jiva, 198; on Samsara, "204; and 
Sankara, 198; school of, 347-59; on soul, 
352; Spiritual life inculcated by, 356-57; 
his Suddhadvaita, 347-48: on the universe, 
352-53 
Valmiki, 152, 424 


Values, four classes of, 645-46; instrumental 
and Psychological, 646-47; moral, 647-48; 
phi OSOphy of, 645.54 

Of Saivism, 387 


his Brhat Samhita 
Varaha Upanisad, 13n., routes 614n. 


Vardhamana, 123 

Varna(s}, 410, 445, 622; catur- 
473; polarity Of, 449.44 

Varnakas, 969 

Varnasrama, 627; 

Yarita, 178, 569 

Vārttika, 32; on Sankara-bhàsya See Narayan; 
Sarasvati), 279 iya (See Narayana 

Varttika, school (see Suresvara), 263, 265 

Varuna, 616, 694 

Vasana(s), 21, 58, 62, 499 

Vasikara (see vogins), 63, 73 

Vasikarana, 59» 


» 614; -dharmas, 


-dharma, 293, 356 
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Vasistha, 424-29, 432-33; his Dharma-Sütra, 
647n 


Vasubandhu, 7, 10-11, 13, 94, 452n., 568 

Vasudeva, 197, 282, 320, 358 

Vasugupta, his Spandakārikā, 584n. 

Vasurata, 9 

Vasus, 585n. piles eat 

Vatsalya (see bhakti), - 

Vatsyzyane, 17, 38, 95. mD 112; 147, 178, 
182, 490, 538, 563, 569; on anviksa, 127; 
on authorship of Vedas, 144; his concep- 
tion of God, 112; his Nyàaya-bhüsya, 91, 
94, 562, 568, 645n.; on tarka, 127 

Vayu, as god, 329, 585n.; as cosmic force, 
387n. 


Vayu (see humours 
Vela 4-5, 9, 164.67, 173, 178, 181-82, 
190-9], 219, 277, 300-1, 305, 313-14, 
327-28; absolute validity of, 6; authorit 
of, 159, 230, 240; authorlessness of, 
152-56, 322; and Brhaspati school, 172; 
Carvaka view of, 550; discrepancies and 
contradictions in, 177; hymn on frogs "s 
171; their injunctions, 160-62, 519; 
Mimarisaka view of, 152, 155; mont? 
Vedanta view of, 159; Naiyayika view of, 
155; scoffers and unbelievers in, 171; as 
Self-revealed, 152; three, 166; pilare 
source of all dharma, 623; validity of, 
156-60; as viewed by Prabhakara’s school, 
159-60; Visnu of, 934 - 
kedang: 65, 364; its definition, 517; -skandha, 
6 
Vedanta, 5-7, 17, 36, 56, 155, 167, 191, 194, 
213, 215, 217-18, 220, 229-34, 236, 260, 
262, 270, 280, 301, 549, 557; its aims, 212; 
all-pervading influence of, 210; analysis 
of three states in, 219-20; on Atman, 238; 
is Atmanism, 216; attempts to sum up 
human knowledge, 211; and authoritative 
Scriptures in schools of, 190-9]; and 
Bra maparinamavada, 37; cause of un- 
popularity of, 235; central problem of, 
216; its commentators bcforc Sankara, 
347n.; different conceptions of, 211; dis- 
tinguished from other pursuits, 212; 
dualists in, 496; end of, 214; eschatology 
Of, 235; essentials of, 211-18; and ethics, 
233; goal of, 216-17; greatest support to 
morality, 234; its inquiry, 212; and 
nowledge of Brahman, 305; meaning of, 
ll; metaphysics, 219; methodology, 230; 
monistic, 559; and mysticism, 236; nature 
of the truth of, 214-15; is neither realism 
Dor idealism, 216; Nimbarka school of, 
333-46; not Solipsistic, 291; peculiarity of, 
212; Person qualified for its inquiry, 
212-14; is Primarily a religion, 250; and 
Problem of error, 241; a rationalistic 
religion, 300-2; relation between Brahman 
and universe in the schools of, 495-96; 
róle of teacher of, 277; Sankara, 272; 
L 5-9; starts With notion of 
adhyāsa, 245; supreme good according to, 
05; PA Glasses of objects recognized by, 
a €o: Of yi . 
unrealism, 21e value of, $13" i dd 


INDEX 


Vedanrádesika, 568 

Vedanta-kalpa-latikà (see Madhusüdana) 

Vedanta-kalpataru (see Amalananda) 

Vedanta-kalpataru-parimala (see — Appaya 
Diksita) 

Vedanta-kaumudi (see Ramiadvaya) 

Vedanta-kaustubha (see Srinivasa) 

Vedanta-muktavali, 424 

Vedanta-nyaya-bhisana (see Svayampraka- 
$ananda) 

Vedanta-paribhasa (see Dharmarajadhva- 
rindra) 

Vedanta-parijata-saurabha (see Nimbarka) 

Vedanta-ratna-manjiisa (see Purusottama) 

Vedüntasüra (sce Sadananda) 

Vedanta-siddhanta-muktavalt (see — Praka- 
Sananda) 

Vedánta-Sütra (see Brahma-Mimamsa and 
Brahma-Sütra), 162, 187, 208; Baladeva's 
interpretation of, 208-10; different inter- 

retations of atha in the first sütra of, 
87 

Vedánta-tarka-sangraha (see Ananda Giri) 

Vedintin(s) (or Vedantists), 211, 215, 218, 235, 
971, 552; their view on happiness and 
misery, 516; their view on knower of 
Brahman, 64 

Veda-Vyasa (see Vyasa), 151-52 

Vedic, monism, 220; schools, 173; texts (see 
fabda), 267-68; texts as valid means of 
proof, 158; thought, exposition of, 317 

Vedicists, 180; conception of consciousness, 176 

Vega, 501, 514 

Velocity (see vega), 503 

Vehicle, triple or one or none, 88n. 

Venidatta, his Padartha-mandana, 146; 
suggests new classification of categories, 
146 

Venkata, 8 

Venkate$a, his Sefvara-mimürhsa, 539 

Verbal knowledge, problem of, 599-600 

Verbal testimony (see Sabda), 108; and Loka- 
yata school, 174 


Vetalasiddhi, 521 


6 

Vibhüti(s), 16, 74, 78, 81-82, 88, 299, 358, 
521, 637 

Vicara, 71, 213, 265, 517, 562-63; motive for, 
206 

Vicarana, 435 3 

Vice (see sin and virtue), 62 

Vicikitsa, 508; according to Asuri, 168 

Videhakaivalya, 73n. 

Videhalinas, 62 

Videhamukti, 269, 364, 653 

Vidhatr, 305; -tva, 301 

Vidhi, 4, 160, 261, 268 

Vidhiviveka, 265, 650n. 

Vidura, 289 

Vidya(s), 957, 267, 287, 320, 468; para, 168; 

ree, 5i : 

Vidyabhushan, Mm. Satish Chandra, his 
division of Indian logic, 125; his History 
of Indian Logic, 33n., 125n.; on modern 
logic, 125 


Vidyaranya (Madhava), 255, 257, 274, 399; 

his Brhadaranyaka-varttikasara, "Jruan- 
mukti-viveka, Parcadasi, ^ Sankara-dig- 
vijaya, Sarva-daríana-sangraha, 274; dis- 
tinguishes between Maya and avidya, 
275; on saksin, 275; his Vivarana-prameya- 
sagraha, 168, 255, 262, 274 

Vigrhyasambhasa, 563 

Vijatiya-bheda, 243, 381-82 

ijigigukatha, 564 7 

ijnana, 31, 271, 281-82, 287, 289, 291, 296, 

3924, 404, 478; -santana, 491; -skandha, 516 

Vijiana Bhiksu, 13-14, 64n., 67n., 187-89, 
191-93, 200-3, 205, 209; accepts Brahman 
with parts, 198; and Advaita view, 198; on 
ünanda, 68n.; on ascent and descent of 
the Jivas, 199; on attainment of the state 
of Brahman, 205; his attitude to theism, 
537; on Brahman and ākāśa, 197; .on 
character of nirodha, 59n.; denies 

nirananda samadhi, 68n.; on how birth 

is occasioned, 199; on seven Jivas inhabit- 

ing seven planes, 199 

ünükalas, 394-95 

Vijnanamrta-bhasya, 13 

Viinanavada, 29, 34, 37, 39 

Vijüanavadins, 257; on objective knowledge, 
550; theory of, ll 

Vijüaptimatrata-siddhi, 7, L 

Vikalpa, 59, 66 

Vikāra, 614; -vartin, 249 

Viksepa, 263; Sakti, 261, 509, 512 

Vimuktatman, 274; and other Advaitins, 269; 
on cessation of avidya, 969; his Istasiddhi, 
955, 968-69; on nature of Brahman, 268; 
his refutation of different theories of error, 
268; his vindication of Advaita, 268-69 

Vinaya, 521 

Vinaya Pitaka (sce Pitakas) 

Violence (see Airisa) 

Viparita-khyati, 47, 959n.; -vada, 560, 596 

Viparyaya, 59 

Vipratipattivakya, 566-67, 579 

Viprayoga, 354 

Viraj, 587 

Virocana, 584 

Virtue(s), 62, 235; cardinal, 85-87 

Viruddha (see hetvabhasa), 104 

Visamvüda, 559 

Visaya, 37, 239, 256, 258-59, 263, 266, 481; of 
avidya, 269; -visayi-bhava, 272 

Visayata, 136-37; classified under two heads, 
137; conational, 137; four types of, 137; 
-sambandha, 131, 136 

Visayata-vada (see Gadadhara) 

Visayin, 239, 481 

Viíesa, 16 

Vifesana, 209, 514-15; -tva, 515 

Visesanatavacchedaka; 514 

Visesya, 515, -ta, 135 

Vifistadvaita (see Ramanuja), 8, 195, 300-12, 
394; catholicity of, 312; central idea of, 
309; on Jiva and Brahman, 195; schools, 
270; on substantiality of all beings as 
derived from Brahman, 304; its theory of 
God, 308; three conceptions harmonized 
in, 308-9 
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Visnu, 205, 316, 320, 326-27, 331, 541; of 
haemata 284; -bhakti, 327; desire of 
(Hariccha), 328; his paramapada, 291; 
prasada of, 330; source of degrees of 
reality, 328; in Vedic sense, 316 
Visnu Bhügavata, 613 
'Visnu Purana, 173, 178, 366n.-68n., 373n.- 
14n., 381n. 
Visnu Svamin, 358 
Visoka, 62n. ; 
Vifoka (or jyotismati), 7 
Vifuddha, 586 
Visuddhi-magga (see Buddhaghosa) 
Visvakarman, on materialists, 168 
Vi$vamitra, 426 
Visvanatha (Cakravartin), 
Bheda-siddhi, 
Visvariipa, 421 
Visvatman, 451 
Vitakka, 65, 71, 517 
Vital force (see prana’ 
Vitanda, 171, 562-63; -katha, 579-80 
Vithi, 517-18; -muttacitta, 516 
Viththalanatha, 349, 357n. T 
Vivarana, 263, 268, 274; line 
tion, 269. -prasthana, 969 
Vivarana-prameya-satgraha (sec Vidyaranya) 
Vivarana school, 8, 189, 202, 263; on capacity 
of íabda, 265; on cessation of avidya, 
265; on efficacy of karma, 265; on mukti, 
265 


Vivarta, 190, 193-94, 263, 268, 277, 494; 
definitions of, 243; theory of (-vada), 243, 
258, 262, 329, 499; -upādāna, 189-90 

Viveka, 58, 309n.; -j 


Viveka-cūdāmaņi 
526-27 
Vivekananda, Swa: 
299, 413 
Vividha-vicara (see Rakhaladasa Nyayaratna) 
Vividisa, 257, 260, 267 
Viyoga, 514 
Volition (see pravrtti), 511-12 
Vraja, 369; -bhava, 371 
Vratyas, 4, 178 
Vrddha Vagbhata, 19 
Vrndavana, 283, 291, 296; 
Vrtti(s), 256, 275, 322, 508-9, 549-50; 
; aunt, 366; ~jnana, 
6; nature of, 510; twofold 61, 145 


373n., 538: his 
146; on memory, 136 


of interpreta- 


s jnüana, 48; -khyati, 54-55 
see Sankara), 424, 453, 


mi, 211, 527; on Sri Krsna, 


Vyakta, 313, 495. "e 
Vyana, 587 

Vyafijanà, 18, 145 

Vyapara, 143, 271-79 
Vyapti, 96-97, 104, 142.43, 97 


2, 322, 515, 554, 
556-57, 567; determinatio; 
` 158 


n of, 322; -jiiana, 


"ya on Yoga-Sütra, 59n., 
76n.- 


Vyasa (see Veda-Vyasa), 181, 649; his Sàriraka- 
Sütra (see Brahma-Sütra and Vedanta- 
Sütra) 

Vyasa Tirtha, 8, 568; on fal 
and non-dualism, 278; 
277-78, 567n. 

Vyatireka, 63, 554 


sity of the world 
his Nyayamrta, 8, 
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Vyavahaürika, 243, 276; dasa, 206; Satya (truth), 
ue 497, 504 

Vy att, A n. p . 

Vyüha(s), 194, 197, 299; doctrine of, 283; 
four, 358 4 

Vyutpatti-vada (see Gadadhara) 


i tates), experience, -220-23 

Wane’ [zs Bodl s Translations, 58n.- 
59n., 7ln.72n. 80n., 82, 83n.84n., 
88n.-89n. 

f 27 -" 

bia Teon its standard of reality, 
216 P " 

Wildon Carr, on unconsciousness, 227-28 

Will, freedom of, 639-41 

Winternitz, M., his 
Literature, 34 

Witness (see saksin), 230-34 : 

Wogihara, 10 

Woedroffe (see Avalon, A.), 588n. 

Woodward, his Manual of a Mystic, 456 

Word (see Sabda Brahman) 

Words, significant, four types of, 145 

Wordsworth, 468 27 

World, the expression of Brahman, 3 i 
process of its evolution, 512; mithyātv 
of, 326 , on 

Worship (see upasanaü), ritualistic, 294-95; 
Various aspects of, 295, 358 


Yadava, 360 
Yajña, 81, 162, 251, 253-54 
Yajfiavalkya, 478, 584 
Yajiiavalhya Smrti, 504 
Yajüikas, 646n. 
Yajur-Veda, 76n. 
Yaksa, 585 
Yama, 199 
Yama(s), 15, 49, 85-86 
Yamuna, 8 
Yantras, 445 
Yaska, 17] ’ 
Ya$oda, 286; her love for 
YaSomitra, 10 1 
Yathürtha (see Madhva, on theory of knowl- 
edge) 
Yatna, 513; N 


History of Indian 


» 166, 623 


Krsna, 294 


aya-Vaisesika doctrine of, 516; 
s of, 516 


Yoga (see Yoga-Siitra and yogins), 48, 56, 
63-64, 75. 181 i91, 502, 516, 549; 
ahirsa in, 81; a bold man's creed, 89; 
Teiterates Buddhistic dogma, 62n.; and 
Buddhistic jhana, 70; and delivered souls, 
6; advises contro] of affections, 63; its 

vision àccordin; 
‘on dream and sleep d 
Sensory perception, 6 n., 551, 594; an 
God, "87-89; Pron 62 


» 88-90; a manual 
of psychological ethics, 88; modern, 192; 
objective of its Psychology, 54; philosoph- 
ical Tesuppositions of, 3-55; purpose 
of, 86; -Sastra, 400-1; and self-knowledge, 


INDEX 


Yoga—Continued 
89; its Upanisadic and Vedantic leanings, 
55, 6In. 

Yoga(s), 18, 76, 79, 213, 218, 294, 297, 451, 
464, 468, 518, 530, 652; of action, 87; 
-bhümis, 73n.; defined, 58, 551; eight 
angas of, 49; four stages of, 70n.; Jaina, 
618; of knowledge, 87; -maya, 289, 372 

Yoga as Philosophy and Religion (see Das- 
gupta, S. N.) 

Yoga-bhasya, 265 

Yogacára school (see Buddhism) 

Yogacara-bhiimi-sastra, 11 

Yogaciidamani Upanisad, 81n. 

Yogaja pratyaksa (see perception) 

Yoganga(s), 49-50, 79, 80n., 85n., 89n., 632 


Yoga Philosophy (sce Dasgupta, S. N.) 
Yogasarasangraha, 59n., 64n. 

Yogasikha Upanisad, 70n., 82n., 87n. 
Yoga-Sütra, 48n., 53n.-59n., 61n.-70n., 72-82; 


84-87, 89n., 521, 523, 525-97, 537n.-38n., 
543n., 604n.; devotion in, 87; its attitude 
to dispositions, 86; on fixation of atten- 
tion, 85; Isvarapranidhana in, 87n.; on 
powers acquired by a yogin, 89; refers to 
two kinds of beings, 69; on supernatural 
powers, 521-22; Vyasa'’s commentary on, 
14, 59n.; on wild propensities, 86 

Yogatattva Upanisad, 70n., 76n. 

Yoga-varttika, 537n. 

Yogavasistha (Ramayana), 73n., 6lln.; on 
absolute reality and world appearance, 
432-33; on after-death experience, 431; on 
Brahma, 431; Brahmahnika view of, 
424; brotherhood of all creatures in, 425; 
its catholicity, 425; on core of human 
personality, 611; on creation and dissolu- 
tion, 431-32; and direct experience, 495; 


h I5 We, 


Yogavasistha—Continued 
dramatic situation in, 426; and effective- 
ness of its teaching, 425-26; on equality 
of rights between man and woman, 425; 
its idealistic monism, 427-28; on Jiva and 
his destiny, 430-31; on jivanmuktas, 435- 
36; on knowledge, 426-27, 434; mind or 
individuality in, 429; its objective and 
„subjective idealism, 428; on omnipotence 
of thought, 429-30; its outstanding fea- 
tures, 424-26; on path of nirvana, 433-35; 
philosophy of, 424-36; on pramana, 
426-27; its rationalistic outlook, 424-25; its 
stages of realization, 435-36; on super- 
natural powers, 430; on test of reality, 
439: its three grades of manifestation of 
mind, 429; its three ways of practice of 
self-realization, 434-35; on waking and 
dream experiences, 497; on worlds we 
experience, 428-29; regards yoga as a pro- 
cess along two lines, 484 
Yoga-vrtti, 537n. 
Howe 401 ) 
Yogin(s) (see yoga), 
ed sU 89, 
ing his object, 86; 
his first handicap, 


61-62, 64, 67, 69-71, 73-74, 
497, 468, 526, 530; attain- 
classification of, 62n.; 
57; his four stages of 
vairügya (yatamana, v atireka, ekendriya, 
vafiküra), 62n.-63n.; habits to be culti- 
vated by, 86; his invisible foes, 58; in 
savicara samadhi, 66 
Yogi-pratyaksa, 519 
Yogyata, 108, 515, 556 
Yudhisthira, 293, 643 
Yukti, justifies spiritua 
and sad-, 569 
Yuktidipika, 568 


] truths, 300; -übhasa 


Zen, 454 
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Volume I: The Baty. Phases ; Volume II: Itihásas, Puranas, 
Dharma and other Sástras; Volume III: The Philosophies ; 
Volume IV : The Religions ; Volume V: Languages and 
Literatures 


THE FIRST volume, with an Introduction by 
Dr Sarvepalli Radhakrishnan, incorporates €x- 
positions of the different aspects of the early phases 
of Indian life and culture by thirty-one scholars. It 
will be seen in the story of the early phases that here 
was laid the foundation of two great Indian ideals, 
the synthesis of cultures and the spiritual nature of 
man. It was on this foundation that the structure 
of India’s cultures was raised. 


THE SECOND volume, with an Introduction by 
Dr C. P. Ramaswami Aiyar, has contributions from 
thirty-eight scholars. It presents afresh India’s 
ancient ideals that they may once more become the 
basis of national life and a bond of unity, and that 
they may also be a guiding light not only to India, 
but to the whole world in its complex journey 
through the maze of modern civilization. 


THE THIRD volume, with an Introduction by 
Dr Surendranath Dasgupta, presents expositions, by 
thirty-five scholars, of* the different systems and 
problems of Indian philosophy and for the first time 
provides an integrated view of them. 


THE FOURTH volume, with an Introduction by 
Dr Bhagavan Das and contributions from forty-four 
scholars, presents a comprehensive account of the 
various sects and cults within Hinduism as they are 
still living in India, and of India’s other religions. 
These religious groups, each holding its own view- 
point and following its own line of thought, reveal 
remarkable variety while emphasizing the oneness of 
the human spirit. 


THE FIFTH volume, with an Introduction by 
Dr K. M. Munshi and contributions from fifty other 
scholars, presents the literary heritage of India since the 
Vedic times. It also describes how this heritage has 
influenced the languages and literatures: of countries 
outside India's borders. The various chapters of the 
volume elaborately bring out the basic unity of Indian 
culture and civilization rooted in the fusion of Sanskrit 


and Sanskritic languages with the Dravidian, Austri 
and Sino-Tibetan languages. Inn T ge tise 


Each volume contains an exhaustive bibli h 
Mec uM ins a austive bibliography and a full 


Double Grown 8vo ( 10x 714" ) 
Volume I: pp. lxiv--652. 9 illustrations 
Volume II: pp. xxviii+738 
Volume III: pp. xxi+695. 6 illustrations 


Volume IV: pp. xix-- 775. 3 illustrations 
Volume V: pp. xxv+839 
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THE CULTURAL HERITAGE OF INDIA 
AN ENCYCLOPAEDIA OF INDIAN CULTURE 
Second Edition: Revised and Enlarged 


(Issued in a series of independent volumes ) 


THE FIRST historic work of the combined intelligence of India giving 
a complete and connected story of her culture and civilization. It is a 
monument of Indian co-operative research in history, philosophy, religion, 
find Arts, exact sciences, economics, politics, literature, and sociology. 


a 


SOME OPINIONS 


This is the first and at present the only systematic, and so far as it goes, 
uloritative encyclopaedia of indian culture. The printing and the get-up are 


simply superb.—The Philosophical Quarterly, India. 


“a One of the most notable enterprises of its kind yet attempted. in any 


- 7" “Asiatic country reached fruition in India recently with the publication of three 


- volumes in which a survey is made of the whole field of Indian religion, history, 
and culture.—The Straits Times, Singapore, S.S. 


The Cultural Heritage of India is a monumental compendium of the treasures 


_ of Indian thought of centurics.—Romain Rolland. 


*The volumes are a contribution of the-highest value to all students of Indian 


thought.—Professor A. B. Keith, Edinburgh. 
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I feel positive that the publication of these volumes will prove to be of 


great service not only to India, but also to the rest of the world, where ignorance 
gf India and Indian culture has been a very great obstacle to the due apprecia- 
tion of the part played by India and Indians in the civilization and progress 


P 


p 


«of the world.—General J, B. M. Hertzog, sometime Prime Minister of the Union 


of South’ Africa. 


x 


A work that is encyclopaedic in scope.... The vigour with Which India 
is asserting her individuality and cultural importance points towards a renais- 
sance that will enrich not only India, but the rest of the world as well;— The 
New York Times, New York. 


We de from this encyclopaedic book the impression of a people who at 
S 


bei “display the most exquisite refinement of feeling, the subtlest grace 
3 


ding a, Kingdom of God upon carth.—The Times Literary Supplement, - 
on. 
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